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FOREWORD. 


The work now being placed before the public— 
Abhinavagupta: An Historical and Philosophical 
Study by Dr. Kanti Chandra Pandey—is an important 
contribution to scholarship. It provides an account of 
well-known, but little-studied, philosophical system, 
known under the several names of “Siva” ‘Trika’ 
‘Pratyabhijna’ and others. The basic Sutras expoun¬ 
ding the system are by S'iva himself, followed by 
Paras'urama Gaudapada and others: but like S'aftkara- 
carya in the realm of Vedanta whose basis lay in 
the Upanisads, the person who made the system 
intelligible was the great Abhinava Gupta who hails, 
like so many writers of the period, from Kashmir. 
He is a voluminous writer on several subjects-on 
Dramaturgy, on Rhetoric, on the Philosophy of 
Poetry and on Philosophy. But whatever he wrote, 
not only on Philosophy but also on poetry and 
Poetics—in all there runs the under-current of 
spirituality culminating in that ‘Brahmasvada’ the 
idea of which he has made so popular. 

I have only to add, in the words of my esteemed 
friend, Mahamahopadhyaya Pandit Gopinath Kaviraj 
that in the succeeding volumes the author will 
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“concentrate his energy on the constructive side of 
his work-viz. its exposition and interpretation, more 
than on the refutation of rival doctrines”. It is not 
that there is no constructive aspect in the present 
volume: there is plenty of it: but it is so embedded in 
the mass of polemics in which our writers always 
revel, that an ordinary student will find it difficult to 
utilise it for his purpose. 

It is encouraging to find a young scholar appearing 
on the horizon of Sanskrit Philosophical Scholarship 
with such innate and acquired aptitude as one finds 
evinced in the following pages; especially the “histori¬ 
cal sense” of which there is ample evidence in the first 
part of the work. 

I hope the volume will find readers. I assure 
them they will be more than repaid. 


GEORGE TOWN 
ALLAHABAD 
18 - 4 - 1936 . 
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INTRODUCTION. 


The following pages present a short but comprehensive 
study of Abhinavaguptapada, the Kashmir S’aiva Philo¬ 
sopher and Literary Critic. His name is familiar and 
his fame is still alive. His writings are voluminous and 
his philosophical and poetical theories hold their ground 
even to-day. To most Sanskrit Scholars, however, he is 
known only from references in the generally studied books 
on poetics, such as the Sahitya Darpana and the Kavya 
Prakasa. Very few know that he was more a philosopher 
than a literary critic, and that his contribution to S'aiva 
philosophy is much greater both in volume and importance 
than that which he made to poetics. 

For about two hundred years so little has he been 
studied that the oral tradition about the interpretation 
of his works may be considered to be practically dead. 
The modern scholars, both in the east and the west, have 
not so far made any attempt to revive the study of 
Abhinava. His most important philosophical work, the 
Brhatl VimarsinI, has not yet been published. The 
Tantraloka and the Abhinava Bharatl have appeared only 
in parts. The difficulties, therefore, that a person, attempting 
such a work as the one in hand, has to face, are considerable. 

When I started the work, I could not even dream 
of the difficulties which arose in the course of its progress. 

I had hopes that the Kashmir Government would help me 
in my undertaking by allowing me access to their two 
libraries, one in Raghunatha Temple of Jammu and the 
other in the Research Department in Srinagar, where 
the extant MSS. of Abhinava’s works are kept. But I am 
sorry to say that only severe disappointment was in store 
for me at the hands of the authorities concerned. Inspite 
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of my repeated earnest entreaties, they could not see their 
way to allowing me even a glance at the MSS. For some 
time I thought that the completion of the work was 
impossible. But soon a suggestion came from my brother 
that I might look for the required MSS. in private houses. 
I began my search immediately and with the kind help of 
my sympathisers at that time of utter disappointment and 
great dejection I was fortunate enough, in the end, in 
securing all the MSS., excepting one, which I required for 
my immediate purposes. What difficulties I experienced in 
persuading the owners to part with them or at least to allow 
me to copy them and what heavy prices I had to pay for 
some of them, this is not the place to state. 

My original plan was to include in the present work 
a chapter on Abhinava’s theory of Rasa. But after a careful 
study of the published portion of his contribution to the 
alankara literature, I discovered that, without the help of 
the unpublished portion of the Abhinava Bharatl, to which 
there are good many forward references in the part dealing 
with Rasa, my exposition of the theory would hardly add 
anything to what has already been written by some of 
the most eminent scholars. But when I got the necessary 
material and studied it, I found that the subject required 
more space than could be given in the present volume. 
I have, therefore decided to deal exhaustively with 
Abhinava’s aesthetic theory in a separate volume. 

I have used the following MSS. in the preparation of 
the present work :— 

Anuttara§tika. 

2. Anuttara Tattva VimarsinI Vrtti. 

3. Anubhava Nivedana. 

4. Brhati VimarsinI or Isvara Pratyabhijna Vivrti 

VimarsinI. 
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5. Bhagavadgitartha Sarhgraha. 

6. BhaskarT (a commentary on Isvara Pratyabhijna 

VimarsinI). 

7. Bhairava Stotra. 

8. Bhairava Stotra Tlka. 

9. Bimbapratibimba Vada. 

10. Dehastha Devatacakra Stotra. 

11. Ghata Karpara Kulaka Vivrti. 

12. Krama Stotra. 

13. Mahopadesa Vimsatika. 

14. Paramartha Carca. 

15. Paramartha Dvadasika. 

16. Sivadr$ti of Somananda. (now published) 

17. Tantraloka (It has partly been published) 

18. Tantroccaya. 

19. A Commentary on Paratrimsika by Rajanaka 
Laksmlrama. 

The book is divided into two parts, historical and 
philosophical. The former includes a chapter on the life 
of Abhinava. Its essential purpose is to show what light a 
careful study of Abhinava s works throws on two important 
branches of Sanskrit literature, namely, Saiva Philosophy and 
Poetics. Abhinava s works are full of quotations from and 
references to the earlier writings, very often coupled with the 
names of the authors. They also record traditions concerning 
the preceptorial lines and the origin and development of these 
two branches of Sanskrit learning. A careful sifting of these 
quotations and traditions throws a considerable light on the 
history of the S'aiva and the Alafikarika literature. Abhinava’s 
works have not yet been used fully to elucidate the history 
of the above two branches. In the present volume they are 
being utilised for that purpose for the first time. This is the 
connecting thread of the material, brought together in the first 
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part, which at first sight might appear rather heterogeneous. 
The second part deals with the monistic Saiva philosophy 
which is technically called “Trika” and which, in modern 
philosophic terminology, I have called Realistic Idealism. 

I may state here very clearly that I am writing the 
second part as a pure Sanskritist. My work, therefore, is 
only to interpret the so far unhandled texts and to present the 
highly abstruse system, with the greatest possible amount of 
fidelity to the original. I may say in the words of the great 
commentator Mallinatha ‘‘I write nothing which is not based 
upon the authority of the original texts” (namulaih likhyate 
kincit). It is to convince my learned critics of this fact and 
to make their task of fair criticism easy that I have burdened, 
as the reader will often feel, my work with extensive 
quotations ; and have given not only further references in the 
foot-notes but also full textual authority in Appendix A. 
The reader will not, therefore, find in these pages what 
typifies those of a close student of the western philosophy. 

In presenting this part I have endeavoured, as far as 
possible, to avoid the use of technical terms and to state the 
views of Abhinava in such language as would be intelligible 
to the average reader. It is, however, not an easy task 
for a writer on philosophy, particularly when he attempts to 
present the views of an unknown system for the first time, as 
in my case, to escape the charge of obscurity, not because 
of any leaning towards the unintelligible, but because of the 
inherent difficulty of the subject-matter. When a person 
is reading a book on a familiar system he is helped by 
his memory in understanding the particular sense in which 
a certain expression is used by the writer. But such is 
not the case when one is reading a work on a new or 
unfamiliar system, particularly if it is presented in a 
language different from that in which it was originally 
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written. In such a case, the ideas being foreign to the 
language in which the presentation is attempted, the writer 
has to depend upon approximations. In the reader’s mind, 
however, these approximations are associated with a number 
of different meanings in which they are ordinarily used. 
But he finds that none of the accepted meanings quite 
fits in the context and, therefore, naturally blames the writer 
for lack of clearness in exposition. 

In order, however, to help my readers in easily understand¬ 
ing the S 3 'stem, I have put the original Sanskrit word within 
brackets when a certain English word is used in a technical 
sense for the first time and have explained it immediately in 
a sentence or phrase. I know that in spite of all this at places 
the idea will not be very clear. Such lack of clarity is due 
partly to the abstruseness of the subject and partly to the 
fact that many of the important works of Abhinava, such as 
Purva Pancika and Sivadrstyalocana, which would probably 
elucidate these obscure points, have not yet been discovered. 

For the information of the reader I must add here the 
following few important notes :— 

I. The Roman Figures, coming after the abbreviations, 
an d T. A., unless otherwise indicated, stand 
for the number of volume. The number, coming 
immediately after the Roman figures, as in the above 
two cases, or after an abbreviation, as in most cases, 
indicates the number of the page. 

II. In appendix A, I have given, in some cases, a few 
necessary textual authorities in addition to those 
indicated by the foot-notes and have not hesitated to 
repeat the same authority when necessary. 

III. The lack of the right types has compelled me, at 
places, to violate the established practice of using S with 
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a vertical stroke at the top to represent the palatal 
sibilant of Devanagarl and to use the stroke imme¬ 
diately after S as S'. 

Here I feel in duty bound to acknowledge my indebtedness 
to the editors of the Kashmir Series, to Mr. J. C. Chatterji, 
the author of “Kashmir Saivaism”, and to Dr. Btihler, the 
discoverer of the Pratyabhijiia literature in Kashmir, but for 
whose labours probably I would not have taken up Abhinava 
for a special study. 

Among the Professors of this University, I have to 
specially thank Dr. N. N. Sen Gupta, under whose able 
guidance I am writing “Indian /Esthetic Theory”, for his 
carefully going through the philosophical portion of this work 
and for giving many valuable suggestions. 

The chief difficulty in preparing this work lay in under¬ 
standing the original texts, often without even so much as a 
commentary as in the cases of the Paratrirhsika Vivarana 
and the Malini Vijaya Vartika. It was made exceptionally 
difficult by the incorrect texts both in MSS. and print. A 
great deal of time had to be spent in determining in some 
cases the beginning and the end of a sentence. It is not for 
me to say how far I have correctly understood the original 
texts, it is for my learned readers to decide. But let 
me state here that if I have achieved any success in my 
in ertaking it is to a considerable extent due to the help 

\ at i WaS * 0rtunate to get from the eminent Sanskritists 
as mir and Benares. I must therefore, acknowledge 

6 t ° f g ^ atltU( ie to Pandit Harabhatta Sastri, to Pandit 
Sivabhatta Sastri and to Pandit Mahesvara Rajdan of 
as mir and to Mahamahopadhyaya Pandit Gopinatha 
aviraja to Pandit Damodara Lala GosvamI and to his 
learned pupil Mahamahopadhyaya Pandit Devlprasada 
ukla o Benares for taking special pains in removing 
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the textual difficulties. My deepest thanks, however, are due 
to Professor K. A. Subramania Iyer, under whom I had 
the honour to work in this university, for his unwearied 
help, kind sympathy and steady encouragement. But for 
the assistance of his profound scholarship and exceptional 
capacity in interpreting the difficult Sanskrit texts the 
completion of this work would have been well nigh 
impossible for me. 

I cannot close the introduction without apologising to 
the reader for a few obvious but unwelcome printing mistakes, 
particularly of the diacritical mark to represent the Deva- 
nagarl palatal sibilant, which may have remained in spite of 
the utmost care that I took to remove them in the course of 
reading the proofs. 

Lucknow University. 

July, 1935. 
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CHAPTER I. 


LIFE OF ABHINAVAGUPTA. 


Preliminary. 


Abhinava, it appears, knew the importance of biogra¬ 
phical information about a writer in understanding his works. 
He has, therefore, not remained silent about himself, like 
Kalidasa, about whose date scholars differ by centuries, 
or like Bhasa, whose very authorship of his own dramas 
is now a matter of keen controversy. He has given a sketch, 
though very brief, of his person, descent and the then social 
conditions in the concluding portions of his two works, the 
Tantraloka and the Paratrimsika Vivarana. This sketch, 
when coupled with the information gathered from the stray 
references to his life in the vast literature that he, his pupils, 
his commentators and the followers of his theories have 
produced, gives us a more or less connected and a little 
detailed, though still incomplete, account of his life. It can 
be ] 1 fairly completed but only with the help of * an oral 
tradition which is current down to this day in a few learned 
Brahmana families as well as in a f ew muslim homes in 

Kashmir. But an oral tradition, though old and persistent, 
is after all an oral tradition,and as such cannot have the 
same value in the eyes of a historian as the evidence of 
inscriptions' or literary works. However, in the cas- of 
Abhinava, it is possible for us to know exactly the forces and 
influences which produced such a mind, even H 
ourselves to well-authenticated facts. For the purpose of 
understanding his writings we need no more. 
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CHAPTER T. 


Two Abhinavaguptas. 


The Abhinavagupta, studied in the following pages, 
is a different person from his namesake who was a Sakta 
contemporary of Saftkaracarya. The only source of infor¬ 
mation about the other Abhinavagupta is the Sankara 
Digvijaya of Madhava, which is noticed (under a slightly 
different name “Suk?ma Sankara Vijayas” in Dr. Aufrecht’s 
catalogue. It gives the following account of him :— 


, ^ el belonged to Kamarupa (Assam). He was a 
Sakta and wrote a Saktabhasya, probably a commentary 
on the Vedanta Sutra of Badarayana, from the Sakta point 
of view. He was a great opponent of the monistic theory 
of Sankara. He engaged Sankara in a controversial dis¬ 
cussion (Sastrartha) when the latter reached Assam in the 
course of his Digvijaya. In that he was defeated and so, 
according to the then prevalent practice, became a disciple 
of the victor. Like our Kashmirian Abhinavagupta, his 
akta namesake also is referred to as an acarya * 2 . 


° ur object in giving the above account is to point out 

a 1 adhava’s testimony in reference to the Sakta 

Abhinavagupta is to be considered reliable, he should not 

e con use with the Saiva Abhinavagupta of Kashmir. 

eir ^stance from each other is about two centuries. The 

ormer, 1 e was Sankara’s contemporary, must have lived 

e last quarter of the 8th and the first half of the 9th 
centurv A T") -f 

- • •» ior, according to the generally accepted 

opinion, Sankara lived £ rom 788 to 820 A. IX; and the 
latter, on the eviric.^ r , 

Krama and the Bhairavat^ *“1 ° c ° m P osition of the 
_ h .. a St °tras and the Brahatl Vimarfinl, 

_ 6 au *hor himself, belonged to the second 


1. D,, ch. XV s. 158. 

2- S. D. comm,, ch, XV S. 158, 
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half of the 10th and the first quarter of the 11th century 
A. D. In view of these facts we fail to understand why 
Dr. Aufrecht has included the Saktabhasya in the list of 
Kashmirian Abhinavagupta’s works in his Catalogus Catalogo- 
rum. This work, according to his own statement:— 
“Saktabhasya, Quoted by Madhava. Oxf 25S b ” (C. C., P. 
25) is no other than the one, the authorship of which is 
attributed to the Sakta Abliinavagupta by Madhava, as we 
have stated above. For, on page 25S of Catalogi Condicum 
Manuscriptum containing an extract from the Sankara 
Digvijaya which is referred to by our learned Doctor in the 
above quotation from Catalogus Catalogorum P. 25, the 
same passage is given as that on which our own account 
of the Sakta Abliinavagupta is based. It runs as follows :— 

Tndanantaramesa Kamarupan 
Adhigatyabhinavopasabdaguptam 
Ajayat kila saktabliasyakaram 
Sa ca bhagno manasedamaluloce 

Oxf 25S b 

We now leave it to our readers to form their own 
conclusion on tliis-point. 


His ancestry. 

The earliest ancestor of Abhinava, so far known to us, 
was Atrigupta. He lived in Antarvedi, 1 the region between 
the Ganges and Yamuna, in the reign of king Yasovarman 
of Kannauj (Circa 730-740 A. D.* *)). He attained a very 
great fame for erudition in all the branches of learning in 
general and in the ^aiva Sastras in particular. King 
Lalitaditya of Kashmir (Circa 725-761) was so much 

1. P. T. V., 280. 

* E. H. 1, 386. 
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impressed with his scholarship and so eager did he become 
to take him (Atrigupta) to his capital that soon after the 
conquest of King Yasovarman he approached and requested 
Atrigupta to accompany him to Kashmir. And so earnest 
was the request that Atngupta could not but accede to it 1 . 


Thus the family, which after about two centuries, was 
to produce the Saiva Abhinavagupta, migrated from 
Kanyakubja to Kashmir. There 2 a spacious house was soon 
built by the king’s order on a plot opposite the temple of 
Sitarhsumaulin on the bank of river Vitasta (Jhelum) for 
the immigrant family to permanently settle, and a big jaglr 
was granted for its proper maintenance. After Atrigupta, 
we know nothing of the family for about hundred and fifty 
years. Abhinava has evidently left a gap between his 


earliest known ancestor, who migrated to Kashmir very 
shortly after king Lalitaditya’s victory over Yasovarman of 
Kannauj about 740 A. D. and his grand father Varahagupta, 
whom we cannot place earlier than the beginning of the 
10th century A. D. The language of the text, on which our 
conclusion is based, leaves very little doubt on this point. 
To show the distance of time between Atrigupta and 
Varahagupta there is used the word “anvaya” (family) 3 . 
In marked contrast with this, we find the word “atmaja” 
used, to indicate the immediate descent of Cukhulaka, the 
at er o Abhinava, from Varahagupta. From the very brief 
description of the latter, it is evident that the successive 
generations had maintained the scholastic traditions 0 f the 
learned family and that he (Varahagupta) also was a great 
scholar and devout worshipper of Siva. 


1. T. A., Ah. 37 (MS.) 

2. T. A., Ah. 37 MS. 

3. T. A., Ah. 37 (MS.) 
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His parents. 

His father, Narasimhagupta, alias Cukhulaka, was of 
great intellectual calibre, had equal proficiency in all the 
Sastras and was a great devotee of Siva. The name of 
his mother was Vimalakala 1 . She was a very pious and 
religious lady. They were a happy couple and attended to 
household duties not because of any worldly attachment 
to them but simply because they were enjoined by the 
scripture. The family atmosphere was thus thoroughly 
religious and scholarly. 

In view of the facts stated above and supported by the 
authority of Abhinavagupta himself, quoted in full in 
Appendix (A), the statement of Pandit Madhusudan Kaul of 
the Kashmir Research Department in his introduction to the 
P. V., Vol. II, P. 7 about the name of Abhinava’s father 
requires correction. His statement runs as follows :— 

“He received instruction in the Pratyabhijna Sastra from 
his father Lak§managupta, son of Narasimhagupta and pupil 
to Utpala” 

Lak$managupta, though undoubtedly a teacher of 
Abhinava in Pratyabhijna. was certainly not his father; nor 
Was there a relation of father and son between Narasimha¬ 
gupta and Lak§managupta. The father of the latter, 
according to the following statement of Abhinava, was 
Utpalacarya :— 

“Traiyambakaprasarasagaravlcisoma - 
nandatmajotpalajalaksmariaguptanathah.” 

T. A., Ah. 37 (MS.) 


1. T. A. Comm., I. 14. 
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ABHINAVA AS A YOGINIBHU. 

In and about the 10 th and the 11 th centuries the 
atmosphere in Kashmir was thoroughly surcharged with the 
spirit of religion. The people then believed in the efficacy of 
religious observances. All that was great and good was 
believed to be attainable by some kind of religious performance 
or other. For! each worldly gain there was prescribed a 
separate elaborate ceremony. A king wishing to enlarge 
his kingdom, a student anxious to widen his knowledge, a 
father aspiring for a worthy son and a merchant desirous of 
prosperity in his business, each had to perform some special 
rite to bring about the speedy realisation of his desire. 
When failure came inspite of these observances, it was 
attributed to some flaw in the performance of the prescribed 
rite. Abhinava’s literary greatness also, therefore, was 
naturally attributed not so much to his own exceptional 
natural intelligence and great assiduity as to a certain 
religious frame of mind in which his parents had united for 
his birth 1 . It is enjoined in the Saiva scripture that the 
parents, desirous of a son, who in Saiva terminology is 
called Yoginlbhu, should rise above all worldly ideas at the 
time of meeting and that the mother should identify herself 
with Sakti and the father with Siva. And it is believed 
that only a Yoginlbhu can properly understand and 
in e lgi y propound the Saiva monism. According to 
Jayaratha the popular idea of Abhinava’s being yognlbhu 
was ase upon Abhinava’s own authority. For he as 
Jayaratha interprets, refers to this fact in the vlry first 
verse ot the Tantraloka. 

Probable time of his birth. 

The era, used in the works of .Kashmir writers from 
jffi e earliest time, is known as Saptar.?i. It began 25 years 


1. T. A. Comm., I, { 4.5 
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after the commencement of Kali era, as we learn from 
Abhinava’s own statement in the concluding verse of the 
Brhatl VimarsinI:— 

“Iti navatitamesmin vatsarentye yugarfise 
Tithisasijaladhisthe margaslr$avasane 
Jagati vihitabodham Isvarapratyabhijfiarh 
Vyavrnuta paripurnam preritah Sambhupadaih . 

It states that he finished the Brhatl VimarsinI in the 
90th year when 4115 years of Kali had elapsed. This year 
(1934) it is the 5035th year of the Kali and the 5010th year 
of the Saptarsi era, as any almanac will show. If we 
deduct 25 out of the figures, which stand for the Kali era 
at present, they will show the Saptarsi year. This shows 
that the word “navatitame” in the above quotation stands for 
4090th of the Saptarsi era just as 34th, used to-day, would 
naturally mean 1934th A. D. 

There are two more works of Abhinava in which the 
dates of composition are given. One is the Bhairava 
Stava (Appendix C) which was written on the 10th day of 
the darker half of Pau?a x in the year 68. And the other is 
the Krama Stotra (Appendix C) which was composed in 
praise of S'iva on the 9th day of the darker half of Margaslr?a 1 2 
in the year 66. 

The years of composition of these Stotras refer to the 
Saptar§i era. The dates, therefore, of the earliest and the 
latest known works of Abhinava clearly show that the period 
of his literary activity extended over a quarter of a century 
from 4066 to 4090 of the Saptarsi era i. e, 990-1-1014- 
15 A. D. 


1. Bh S. 

2. K. S. 
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There is no reason to believe that the Krama Stotra, 
though the earliest of the known dated works of Abliinava, 
was his first work. More on this point will be found in 
the chapter dealing with his works. It seems, therefore, 
that he began his literary career five years earlier i. e. in 
9S5 A. D. And taking into consideration the extensive study 
that he made of various branches of learning, not privately 
but at the houses of so many teachers, and the maturity of 
style and judgment, found in his earliest work, it will be 
unreasonable to suppose that he began writing when he was 
only in his teens or early 7 twenties. It will, therefore, not 
be wrong to say that he was born between 950 and 960 A.D. 


His Childhood and Education. 

As a child he was sent to a neighbouring Pathasala, 
ocated in a second storey. Even there he showed signs 
f his future greatness, and deeply impressed his teachers 
with his exceptional intellectual power and fluency in speech, 
is name is ample testimony to that. It is said that the 
Abhinavaguptapada, by which our great writer is 

that ’ ' s not ^ at which was given him by his parents but 
davs f ^ rece ^ vec * f rom his teachers in early school 

• . -j^° ot ^ er reason than that he was an intellectual 

n as such was an object of terror, like a serpent, to 

Vamanar- g Sc h°°l fellows. This is what, according to 
^ on Z a K amh0r lhe Bslabodhinl, a commen- 
referring to Mamma ^ a means to convey by 

work. To this very Abhin0 '"‘6 u Ptapada 1 ” in his 

refers in the following h ™ Self m0St pr ° b “ bly 

rakh ^ bblnava ® u Pf as ya krtih seyarii yasyodita gurubhi- 
” ya ’ T. A., I, 50. 


1. B. B., 95. 
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Abhinavagupta, an incarnation of Se?a. 

In South India there is a tradition, current among those 
who even now dance in strict accordance with the rules, 
given by Bharata in his Natya Sastra, that Abhinavagupta- 
pilda was an incarnation of Sesa. This tradition seems 
to be another and later interpretation of the name “Abhina- 
vaguptapada”. It was most probably suggested by the 
great reputation that he enjoyed, like Patadijali alias Sesa, 
for his thorough mastery of all the intricacies of grammar 
and his extraordinary skill and originality in dealing with 
the difficult grammatical problems. To his great proficiency 
in grammar he himself refers in the Tantraloka as follows: — 

“Pitra sa gabdagahane krtasampravesah. ’ 

T. A., Ah. 37. (MS.) 

In this quotation the words “gahane” and “sam” are of 
special significance. This tradition found general acceptance 
among later generations, because it was imagined to have 
the support of his teachers also who gave him the epithet, 
Abhinavaguptapada, which can, without the least fear of 
contradiction, be interpreted as “new Sesa.” 

His Teachers. 

Great was his love of learning and endless and incessant 
was his endeavour for its acquisition. ‘Knowledge for its 
own sake’ was his motto. This he preached both by personal 
example and precept, as found in the T. A,, VIII, 205-6. 
Pie held that even though one may be lucky enough to get a 
teacher who has attained perfection himself and can easily 
show the way to it to his disciple also, yet that is not 
sufficient reason for not approaching other teachers for the 
knowledge of other Agamas and other paths. This he has 
given as the only reason for his waiting upon teachers of 
other religions such as Buddhism and Jainism. 1 

1. T. A., VIII, 206. 

2 
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He approached the best teachers of his time in different 
subjects for the traditional and the most authoritative 
information. Such was his humility and devotion 1 to them 
that they, out of sheer love for him, told him all the secrets 
of learning in their possession, and so well did he learn and 
retain all that he was taught and so well did he impress his 
teachers with his extensive study that all of them unanimously 
declared him to be an all-round acarya. 

So insatiable was his thirst for learning that he found 
all its fountain heads in Kashmir insufficient to quench it. 
He, therefore, went outside the beautiful land of Kasyapa 
m quest of a bigger fountain head. How many places 
1 SK ^ t ^ le va Uey of Kashmir he visited and how many 
at 116 teac ^ ers he waited upon, there is no evidence just 
that h^ nt ^ ant ^ to s ^ ow * There is, however, no doubt 
and 6 Went t0 J a ^ an dhara 2 and learnt Kaulika 3 literature 
^amffi^ aC - CGS . * t0m ^ am hhunatha. fact it was through 
qaH y nat ha s teaching that he got peace and attained 

sett-realisation. 4 


or subjects°^° W ^ nS ^ ttle liSt °* teac ^ ers with the subject 
w ich they taught, shown against each name :— 
'• N "“si*h agupta6 
(his father) 

Va manatha c 
HhQtirajatanaya 7 

Bhutiraja 8 


2 . 

3. 

4. 


Grammar 

* 

r 

Dvaitadvaita Tantras. 
Dualistic ^aivaism. 
Brahmavidya. 


1 . 

2 . 

4. 

6 . 

7. 

8 . 


T- A., Ah. 37 (] 
T* A., Comm., ] 
T* A., I, 


T. A., Ah. 37. (MS.) 


3. T. A., Comm., I, 31. 
5. T. A., Ah. 37 (MS.) 
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5. Laksmanagupta 1 

6. Induraja 2 

7. Bhatta Tota 3 


Krama and Trika Darsanas. 


Dhvani. 

Dramaturgy. 


Others in whose cases subjects are not specified : 


8. ^rlcandra. 4 
10. Yogananda. 
12. Abhinanda. 
14. Vicitranatha. 
10- .Siva. 


9. Bhakti Vilasa. 
11. Candravara. 
13. .Sivabhakti. 


15. Dharma. 
17. Vamana. 
19. Bhutlsa. 


18. Udbhata. 
20. Bhaskara. 


I-Iis family and its atmosphere. 


Besides his father and mother, his family consisted 
of an uncle, Vamanagupta, a younger brother, Manoratha, 
and five cousins, Ksema, Utpala, Abhinava, Cakraka and 
Padmagupta. His uncle’s name is included in the list of 
his teachers. In the Abhinava Bharat!,'’ Abhinava 
quotes his uncle who, therefore, seems to have 
written on poetics. His brother * was deeply learned in 
all Sastras and was the first to be favoured by Abhinava by 
being accepted as his disciple. And if the name Ksema 
be supposed to stand for Ksemaraja, the author of the 
Spanda Nirnaya and other works on Saivaism, and the 
others, classed with him, be also supposed to have had more 
or less similar qualities, then his cousins also seem to have 
been very highly educated. Whatever may have been their 
education, there is no doubt that they prized devotion 

1. T. A., Comm., Ill, 194. 2. Dh. L., I. 

3. A. Bh., I. 4. T. A., Ah. 37. (MS.) 

5. A. Bh., 297. 6. T. A., Ah. 37. (MS.) 
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to 1 Siva above all things and considered all their wealth 

to be no better than a straw. Thus the whole family 

atmosphere was surcharged with the spirit of renunciation, 

/ 

zeal for advanced study and above all devotion to Siva. 
There was left nothing to be desired in the atmosphere, 
in which he passed his childhood, for the development of 
a healthy brain and of a spirit necessary for the great 
work that he had before him. 


Some events in the family and their effect on 

HIS YOUNG MIND 

His mother was extremely dear to him. It was she 
alone who made home sweet for him. But unfortunately, 
or, as Abhinava took it, fortunately, she was snatched away 
by the cruel hands of death when he was a mere child. 2 
Home, therefore, lost most of its charm for him, but not all, 
because his father was still there. To him he was tied with 
a double cord of filial and pupilary love. But soon after 
the death of his mother, his father also, though still young, 
renounced the world and took to a life of asceticism 3 - 
These events seem to have taken place when he was 
studying literature (Sahitya). They turned his mind from 
all worldly attachments to devotion to s'iva, so much so 
t at e made up his mind never to marry 4 . That was 
the turning point in his life. That was the end of his 
horary study and hfe at home. Thenceforward, in order 

of Jhf - 1S a ® nly kindied flame of devotion with the oil 

gpa • * . ’ ile s P ent his time in the houses of his 

agamic teachers. His T«ntv-i i . r 

ihra „ ronf , ian tialoka is a living testimony of 

the great zeal with u 

ammnc i f lL v hich he pursued the study of the 

agamas and of the unnnr-iiirai ■, „ . y 

» j n heled proficiency which he acquired 


1. T. A., Ah. 37. (MS.) 
3. T. A., Ah. 37. (MS.) 


2. T. A., Ah. 37. (MS.) 

4. T. A., Ah. 37. (MS. ' 
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His ascetic Period. 

The period of preparation was now over. The natural 
gifts and the favourable circumstances had immensely helped 
him in thoroughly equipping himself for the memorable work 
that he was destined to accomplish. The long and healthy 
scholastic and religious tradition of his family unbroken for 
over two hundred years, the noble and scholarly life of his 
father and the perfectly religious life of his mother, the 
harmony and the healthy atmosphere of his family, his high 
education, his practical training in various kinds of yogic 
practices, his never-broken vow of perfect celibacy and the 
consequent indefatigable energy, his drinking at so many 
fountain heads of learning both in and outside Kashmir, his 
untiring efforts and their fruition in scholastic attainments 
and above all his great sacrifice of all the comforts of wordly 
life, all combined, gave him such an intellectual and spiritual 
power and made his pen so powerful that even to-day he is 
recognised as the highest authority on the monistic Saivaism 
in respect of both its rituals and its philosophy, as well as on 
the poetical theories of Rasa and Dhvani. 

Thus equipped he began his life’s work at a sufficiently 
mature age. What he has contributed to the philosophical 
literature of India, though at present ordinary people know 
him only as a writer on poetics, is not a production of a 
mere imaginative mind in an easy chair in a beautiful and a 
little secluded place, as so many persons think, but a record 
of personal experience, 1 gained through continuous yogic 
experiments, carried on for years. If we carefully read even 
the few available works, out of so many that his extraordi¬ 
narily powerful pen produced, we can trace out the successive 
stages in his spiritual attainment. Successively he worked 

1. T. A., IV., 202. 
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on the three systems which are known in the Saiva philoso¬ 
phical literature as the Krama, the Trika (of which Praty- 
adhijna is only a branch) and the Kula. 


When from the study of literature his mind suddenly 
turned to devotion to Siva, it was Laksmanagupta who 
first gave him intellectual satisfaction by feeding him with 
intellectual food in the form of an exposition of the Pratya- 
bhijna 1 . He taught Abhinava Krama Darsana also. This 
fact Jayaratha has established after a long controversial 
discussion in his commentary on the Tantraloka. 2 There 
is circumstantial evidence enough to believe that he was 
taught Krama system first. In any case the earliest date 
of the Krama Stotra, to which reference has already been 
made, is a clear proof of his having first tried his spiritual 
experiments in accordance with the Kramic instructions. 
The attempt was not quite a failure, for, in the Kramakeli, 
which is probably Abhinava’s first known work on the Krama 
system, he attributes his then spiritual greatness to his 
following the Kramic teachings. 3 But it did not yield the 
expected result. He then tried the Trika system, but to 
what result, there is not enough evidence just at present 
in and to show. There is, however, no doubt about this 
t at the result of that also did not perfectly satisfy him, 
or, it is from the Kula system alone that he affirms to 
ave got perfect satisfaction and peace." 1 Because of this 
it is that we find in liis works a more glowing tribute paid 
to bambhunatha, his Kaulic teacher, than to any one else. 6 
That before writing the Tantraloka he had realised his 
identity with the Parama Siva and that it was due to 


1. M. V. V.,2. 
3. T. A. Comm., 
5. T. A., I, 16. 


2. T 

HI, 191-2. 4. T. 


A. Comm., Ill, 194. 
A. Comm., I, 31. 
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life of abhinavagupta 

following Sambhunatha’s teaching, he himself says in his 
introduction to the Tantraloka: 

“Bodhanyapasavisanuttadupasanottha-— 

Bodhojjvalobhinavagupta idam karota ^ ^ ^ 


The concluding line of the Paramarthasara and 
Yogaraja’s commentary on it give a very c ear it ea 0 
spiritual greatness attained by Abhina\ a, be ore e 
writing, at least, his more important works. The passa & e 

runs as follows :— 

“Abhinavaguptena maya sivacaranasmaranadlptena . 

P. S.. 19S. 


“Sivasya parasreyahsvabhavasya svatmasthasya cida- 

nandaikamurteh yani caranani cidrasmayah tesaih smarapam 
sabdadivisayagrahanakale nibhalanam pratik?anaih svanu 
bhavapramoaali tena dlptah parahantacamatkarab 
svarah.iti upadestuh samavi§tamahesvara 

svabhavonena uktah syat.” 

This seems to be the foundation of the traditiona 
belief amongst Kashmirian Pandits that Abhinavagupta ^ as 
Bhairava incarnate. 


His miraculous powers. 

Human nature is always the same everywhere. We 
should, therefore, not be surprised at the suspicious eye 
with which the present generation looks at all claims 
individual spiritual greatness, particularly because there are 
so many impostors abroad now. In the time of Abhinavagupta 
also people did not very easily believe in any such claim. 
It was, therefore, not without any reason, as the literary 
tradition says, that they looked upon Abhinava as Bhairava 
incarnate. Just as the enlightened people of the present 
time would not admit any body’s claim to realisation 
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identity with the Almighty unless he should show himself 
to be almighty, so did not the contemporaries of Abhinava. 
Following the authority of the Srlpurva S^astra he has 
himself given the five infallible signs of such a man 1 2 which 
can briefly be stated as follows :— 

1. Unswerving devotion to Rudra. 

2. Power of incantation (mantra siddhi) 

3. Control over all the elements. 

4. Capacity to accomplish the desired end. 

5. Sudden dawning of the knowledge of all the 
Sastras. 

And we learn from Jayaratha, who also bases his 
statement on the authority of his teacher whose verse he 
quotes , that Abhinava’s contemporaries found all the above 
signs unmistakably present in him. This was the 

b ^ s S reat influence with his contemporaries and of 
e unparalleled success as a writer in the field of both the 
Saiva philosophy and the poetics. 


Centres of his activity. 

ancestral had occasion to speak about the site of his 

~ In one MSS. of the T. A., belonging 

of the ms 1 a leS 1 Vam Ra J' dan of Kashmir, a different reading 
built for A?^’ deSCnptive of the si te where a house was 
instead of K “ Vai ‘ aSta 

of the writer of th ° ^ ^ “ the MS ' in the P osse ssion 

so once tl ese Pages. The conclusion was easy and 

thought to 1 CXaC K Spotof Abhinava’s ancestral home was 
, a\ e been discovered. The writer visited the 

source^^f ^ ther6 iS a Sma11 village J " ust above the 

i asta (Vaitasta murdhani) /which even to this 


1. T. A. Comm., VII/, 136. 

2. T. A. Comm., VIII, 137. 
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day is called Guttar Gunda or Guttal Gunda. Gunda is a 
common Kashmiri word for village and Guttar or Guttal 
can easily be supposed to be a corruption of Gupta with 
local affix “r” or “1”. But on a little more careful study 
of the text it was found that this interpretation does not 
suit the context. For, the word “tasmin” in the beginning 
of the verse 1 stands for “Pravarapura”, described in the 
preceding lines, the site of which has been identified within 
modern Srinagar. The source of Vitasta is at a distance 
of over thirty miles from there. It cannot, therefore, 
reasonably be supposed to have been within Pravarapura. 
The reading “Vaitasta rodhasi” (on the bank of Vitasta), 
therefore, seems to be correct. There is, however, a way 
in which the other reading also can be explained, that is, by 
taking “Vaitasta murdhani” with “parikalpitabhumisampat” 
and not with “nivasam”. The passage then will mean that 
the king, having granted a jagir to him above the source of 
Vitasta, got a house constructed for him in that part of 
Pravarapura, which, because of its being situated opposite 
the temple of Sitarhsumaulin, was, in point of sanctity, 
better than any other. This appears to be quite probable. 
The evidence in hand, however, is too insufficient for any 
definite statement on the question. 

There being no evidence to the contrary, it is natural 
to suppose that he passed his childhood in his ancestral 
home. There is, however a definite statement regarding 
the place of composition of the Vartika on the first verse 
of the MalinI Vijaya Tantra. 2 It was composed in 
Pravarapura East. It seems Pravarapura also was divided 
into different parts and was called Pravarapura East and 


1. T. A., Ah. 37. (MS.) 

2. M. V. V., 135. 

3 
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so on, just as the different parts of Simla at the present 
time are known as Simla East and Simla West. Was this 
the same place as his ancestral home ? Nothing can be 
said definitely, but the probability is that it was. In any 
case, from the reason that prompted Mandra to request 
Abhina\ a to shift to the former’s city 1 to write out a 
y tematic guide to various paths to final emancipation, as 
d in the Trika literature, it is evident that it was not 
a 1 place for undertaking such a great work as the writing 
t e Tantraloka. Therefore, when the request was made 
an the necessity for a change was explained the latter 
g ed. The Tantraloka was thus written not in the ancestral 
ome of the author but in that of his loving disciple. 

The last scene of his earthly existence. 


_ •«. e " b at has been written so far, we have no other 

to w *+ ^ t an t ^ iat a tradition for what we are going 

been^ble^o'trace 0110 ''^ 111 ^ • ^ neS * We have not so far 
have W • any written authority on which this may 

Panted taSed - The “° di «°"> which - « we 

but also in ^ CUrrent not on ly in old Pandit families 

says that on me ^ usbm houses in the locality, 

work <1^ Eo 4-u ° n ? ^ ay Abhinavagupta, after finishing his 

walked into thtTpi!’ • al0 " S W ‘ th twelve hundred disciples 
The cave ., “ Ve W * s never seen again, 

from Magam ^ ? VGn n ° W ’ lt is about five miles 
Gulmurg. b a' -u ^ aCG m * dwa y between _Srinagar and 
running down h^l ^ ltS ne, S bbourb ood and a brook, 
know„ g by T he b n t; ( th ; the cave is, both arc 

The writer visitel th °i B , lmVa and So 1S tbe cave itself. 

Its mouth is at a s T and ^ int ° the CaVe also * 
the mountain '.if ufflcient ly great height from the foot of 
_ a LC rom be l° w looks like a crevice in a rock. 

1. T. A,, Ah. 37. (MS.) 
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It goes deep down into the earth. Its opening is very 
narrow so that a man cannot get into it very easily. At 
the sight of a small opening and a dark deep pit immediately 
one hesitates and fears to go in. One cannot walk but has 
to crawl into it and that too at places with great difficulty. 
It has several ways leading to places where one can sit 
undisturbed and meditate. One of these places is big 
enough conveniently to accommodate forty to fifty persons ; 
it is round in shape and at a great height there is a chink 
towards the sky, but it does not allow the rays cf the sun 
to penetrate so far into the cave as to be perceived by the 
persons within. Far into the cave a hole was pointed out, 
through which none but a child can find a passage, and it 
was said that Abhinavagupta went that way. It was also 
stated by the guide that the hole was said to have been much 
bigger in earlier times, but was slowly and imperceptibly 
getting smaller with the passing years. Outside this opening 
on the rock walls there seems to be inscribed something with 
a very sharp instrument, but it is not possible to say at 
present as to what it is. It is quite probable that the upper 
layer of the rock may have got so cracked as to look like 
inscribed figures. Down the hill was accidently seen a 
religious minded and long bearded Mohammedan, bent 
double with age, slowly walking reclining on his slender 
stick. He was approached and questioned if he knew or 
had heard any thing about the cave. The only information, 
that he could give, was “Hama ne liamara dada se suna, 
Abnacarl bara sail sagirdom ke satha isa ke andara gaya 
bas phir plchu nahlm lauta.” (I heard from my grand 
father that Abnacarl went into it along with twelve hundred 
disciples but did never return). On being further questioned 
if he knew any thing more he said with great simplicity that 
that was all, he had heard, and that to add a word to it, 
his love of truth and religion did not permit him. This was 
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said in such a tone and with such an expression of sincerity 
and truthfulness on wrinkled face that the writer felt 
convinced that whatever may be the exaggeration in the 
number of followers, the fact that Abhinava went into the 
cave with some followers and was never seen again was 
perfectly true, for the simple reason that to retire from the 
din of the world to some inaccessible place to take Samadhi 
seems to be the natural termination of the earthly life of a 
person like Abhinavagupta. 


A bird’s eye view of his life. 

( -i^ e xJ aS k° m * n a n °ble and learned Saiva Brahmana 
f u T asbm i r - His father was a religious minded person 
He hi hi| StlC atta * nments and mother a pious orthodox lady. 

He faithMl^e^hisr^ “ 4 ^ '° Wi ^ ^ 
to him the secrets of 1 ^ and the y lovingly revealed 

learning in their possession. He was 

his study t \vas d e S *t 10U - S ^ exce P tional y intelligent and so 

subjects was great^ 1 ^ and . ^ COmmand over various 
personally to ascertain f u ^ lnnumerable experiments 
heard about <?ni 6 trUtb of wbat be had read or 

fore, the corrected , and unchallengeable is, there- 

was his spiritual pow Tr ZTw™ ° f hiS COnclusionS * Great 
to see its greatn • d his contemporaries had occasions 

his memory 2 ma ?!* deeds> Clear was his head, powerful 

his command over th^ ^ “ ltebectual capacity, wonderful 

real nature of a thincr r° anguage ’ shrewd his eye to see the 

beautiful and cSjf *£*"“* ^ °< ^ 

and every page of h - • P utt ^ n S his ideas; 

proof of it. He was ^ able books is an unmistakable 
-_^J^ ^outly served b y his disciples and 

1. M. V. V., l " ~- 

2. T. A ., Ah. 37. (Ms,) 
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he has gratefully acknowledged and rewarded their services 
by mentioning them in some of his important works. Thus 
noble was his birth, loving and gentle his temper, honest 
and rigorous his life, strong and admirable his character, 
brilliant and highly useful his career, memorable and lasting 
his contribution to both poetics and philosophy, and glorious 
was the last scene of his earthly existence when like 
Tennyson’s legendary king Arthur, he parted from his 
followers never to be seen again. 
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CHAPTER II. 

HIS WORKS. 

List of his known works. 
Bodha Paficadasika. 

MalinI Vijaya Viirtika. 

Paratrimsika Vivrti. 

Tantraloka. 

Tantrasara. 

T antravatadhanika. 

Dhvanyaloka Locana. 

Abhinava Bharat!. 

Bhagavadgttartha Samgraha. 
Paramartha Sara. 

Isvara PratyabhijBS Vimarsini. 

ara Pratyabhijiia Vivrti VimarsinT. 
Rrama Stotra. 

Dehastha Devata Cakra Stotra. 
Lhairava Stotra. 

Paramartha Dvadasika. 

1 arar oartha Carca. 

Mahopadesa Virhsatika. 

Anuttara§tika. 

Anubhavanivedana. 

Tantroccaya. 

Karttli aiakUl “ ka ViVrti - 
Sivadrstyalocana. 

Purva Pancika. 

Padarthapravesa Nirnaya Tika. 
Prakirnaka Vivarana. 

Prakarana Vivarana. 

Kavyakautuka Vivarana. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 









HIS WORKS 


23 


30. 

31. 

32. 

33. 

34. 

35. 

36. 

37. 

38. 

39. 

40. 

41. 


Kathamukha Tilaka. 


LaghvI Prakriya. 
Bhedavadavidarana 
Devlstotra Vivarana. 
Tattvadhva Prakasika. 


Sivasaktyavinabhava Stotra 

Bimbapratibimba Vada (Dr. Biihler’s Kashmir Cata¬ 
logue MS. No. 469.) 


Paramartlia Sangralia ( Do. 459.) 

Anuttara S’ataka. \ Introduction to the P. T. V., P. 15. 

■ It does not state any authority to 
substantiate the statement. 


Prakarana Stotra. 
Natyalocana. 


AnuttaratattvavimarsinI Vftti ( T. C. MS. No. 8219 ) 


There is enough evidence to show that he wrote many 
other works besides the above. From the known references 
to them we get the idea of their titles and contents as 
follows :— 


1. His commentaries on other Saivagamas than the 

Srlpurva Sastra on the lines of the Purva 
Pancika. That he wrote such commentaries is 
evident from the following accidental remark in 
P. T. V., 147 

“Purvaprabhrtipancikasu”. 

2. PI is commentaries on other Stotras than those 
mentioned above. To them he refers in T. S., 31. 

3. His stotras from which he often quotes in the 

available works with an introductory 
remark “mayaiva stotre” or something similar to 
it. Most of these quotations are not traceable in 
the above mentioned available stotras. The 
inference, therefore, is natural that he wrote come 
more stotras than those we have so far been able 
to discover. 
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4. His commentary on the Yogavasistha. We have 
no other source of information about it than a 
tradition current among Kashmirian Pandits. 

The Catalogus Catalogorum includes in its list of 
seventeen works of Abhinava the following three :■— 

1* Paramarthasara Sahgraha. Report XXX. 

2. Paramarthasara Tika. Oudh IX 22. 

3. Spanda. Oudh XVI 124. 


The first, in our opinion, is not a different work from 
that which has already been published by the Kashmir 
Research Department under the title of “ Paramarthasara ”. 
It is the same as Paramarthasara Oxf. 238 (C. C., 25). 

In fact the published text contains both the titles. 
Abhinava’s colophon refers to it as “ Paramarthasara ” only, 
but his commentator, Yogaraja, adds the word “ Sangraha " 

° tie title m the colophon of his commentary. The two 
colophons run as follows 

Iti st imahamahesvaracaryabhinavaguptaviracitah 
1 a ™marthasarah.” 

mpurnejam Paramarthasarasangrahavivrtih 
<rtistatrabhavatparamamahesvara grl Rajanaka 
Y °garajasya.” 

The Oudbt c* f i 

the MSS. it • a a °^ ue ^ oes n °t give any extracts from 
any opinion on' !| lere ^ ore ’ not possible for us to pronounce 
Dr- Aufrecht’s C 6 0t ^ er tvvo wor ^ s which are included in 

(Oudh Catalogue) a H l0SUe ^ th ® ailthorit y of the former 
that the Para - . personally we are inclined to think 

ParamarthasaraTahgrahavivrti^ 5 “ **" SamC W ° rk “ ““ 

In the^bove"!™ the Tt AERANGEMENT - 
works. They are a , . fifSt eleven are the published 

which we shall soon wrife From"’^' Ch .T°‘ 0giCal ° rder ° n 

'* I rom the 12th to the 22nd are 
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the MSS. in possession of the present writer. Out of these, 
13th to 20th are given as appendix C to the present thesis. 
From the 23rd to the 35th are found referred to in the 
various available works in print or MSS. On the 36th we 
shall write towards the end of this chapter. The rest are 
known to us only from different catalogues and reports of 
searches for Sanskrit MSS. 

Chronological order. 

There is no difficulty in arranging in a chronological order 
those works which bear dates of their composition. Such 
works have already been pointed out in the preceding 
chapter. The difficulty lies in fixing the chronology of the 
rest. Our arrangement is based not on the mostly imaginary' 
ground of maturity of styde and ideas, but on the solid 
ground of references to earlier works in the later ones. Only 
in two cases, where inspite of all patient research such a firm 
ground has not been found, recourse has been had to other 
testimonies, which are certainly more reliable than those of 
style etc., for fixing their order. 

One of these two cases refers to the question of the 
priority or the posteriority of the MalinI Vijaya Vartika and 
the Paratriihsika Vivarana to each other. Both of them 
are referred to in the Tantraloka as follows:— 

“ Mayaitat srotasam rupam anuttarapadad dhruvat 
Arabhya vistarenoktam malinlslokavartike.” 

T. A., Ah. 37, (MS.) 

“ Anuttaraprakriyayam vaitatyena pradarsitam 
Etat tasmat tatah pasyed vistararthl vivecakah.” 

T. A., VI, 249. 

On this Jayaratha comments as follows :— 

“Anuttaraprakriyayamiti paratrisikavivaranadavityar- 
thah.” 

Thus though they are earlier than the Tantraloka 
4 
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yet no reference is found to one in the other so that the 
question of priority may be decided. Here, however, the 
V. V. has been placed before the Paratrimsika Vivarana : 


Firstly, because the former was written at a period when 
of the family of Kama and Mandra, who were cousins, 
he knew nobody excepting the cousins themselves. In the 
however, he devotes three verses to describe their 
ancestry and refers in familiar terms to Vatsalika, of whom 
he speaks so much later on in the Tantraloka. The 
concluding passages of the Tantraloka further inform us 
that With the lapse of time his familiarity with Karna- 
andra family grew so much that he agreed to put up 

Tant^*^ to wr he the encyclopaedic work on the 


contents because it is mostly controversial in its 

Pen of S the controver sial Tantrika literature from the 

earlier n ar t TiT’J ** WG Sha11 S00n show ’ belon S s t0 the 
i ot nis Tantrika period. 

SQm irdly, because it is a detailed explanation of 

p Qrva P gg S s ^ eS ° f tbe Malini Vijaya Tantra, also called 


y harh kathaye;kincin Malinyarii yat kvacit kvacit.” 

And M * V ' V " 2 ° 

wroteT regular 0 " ‘ he aUthorily of ‘he P- T. V. .that he 

Purva Pancika h G ° mmenta, T on th e Purva gastra, called 
^ ’ e ore the former work :■— 

ca etat mayaiva S'rlpurvapancikayam.” 


jL • 1 I V J/ (/ 

V^e also know from t n 

Tantrasara and the pu-i followil « quotations from the 

on the tsvara PratyabhitaV' ™ PUbl ‘ Shed 

y Dtnjna Vimarsini, that works on the 
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same subject, whether they are further expansions or brief 
resumes of the same, were written one after another:— 
“Vitatas Tantraloko vigahiturii naiva sakyate sarvaih 
RJuvacanaviracitam idam Tantrasaram tatah srnuta.” 

T. S., 2. 

“Tatra ca sarvajanahitartham Brhatpratyabhijiiakhya 
bahuvistara tlka krta, tadvicaraneca janam asaktam jilatva 
tenaiva Pratyabhijiiakarikasutresu saihgrahamayl Vimar- 
sinltiprasiddha tlka krta.” (Bhaskarl). 

The M. V. V. also, therefore, has to be supposed to have 
come either immediately before or after his commentary on 
the Purva Sastra, in any case before the Paratrirhsikavivarana. 

The other case of a work of doubtful chronological 
position is that of the Paramartha Sara. It consists of 
only 105 verses and contains only one literary reference and 
that also is to the Karikas of Se?a, of which it is an 
adaptation. This, however, has been placed between the 
Bhagavadgltartha Sarhgraha and the Pratyabhijiia VimarsinI, 
because it is a philosophical work. We know of only four 
philosophical works of Abhinava. Of these, the chronological 
position of three is certain on the evidence of Abhinava 
himself. The Bhagavadgltarthasangraha is the first and 
the Pratyabhijiia VimarsinI is the last. The Pratyabhijiia 
Vivrti VimarsinI or Brhatl VimarsinI immediately preceded 
the latter. There is, therefore, no other position which 
we can assign to the Paramarthasara than the one, 
given above. 

The textual authority. 

The two doubtful cases having thus been settled, we 
now give for each work a textual authority in support of 
the chronological position that we have assigned to it. 

1. Bodha Paiicadasika. 

“Prabodhapancadasikamadhye tadrn maya sphu- 
tamuktam”. M. V. V., 36. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 






28 


CHAPTER* II. 




2. MalinI Vijaya Vartika. 

Reasons have already been given. 

3. Paratrimsika Vivarana. 

Reasons have already been stated. 

4. Tantraloka. 

“Anuttaraprakriyayam vaitatycna pradarsitam 
Etat tasmat tatah pasyed vistararthT vivecakah” 

T. A., VI, 249. 

5. Tantra Sara. 

“Vitatastantraloko vigahitum naiva sakyatc sarvaih 
Rjuvacanaviracitam idarh tu Tantrasaram tatah 
srnuta.” T. S., 2. 

6. Tantra Vata Dhanika. 

Because it is a still briefer resume of the Tantra¬ 
loka than even the Tantra Sara. 

7. Dhvanyaloka Locana. 

Taduttlrnatve tu sarvam paramesvaradvayam 

brahmetyasmacchastranusarena viditaih Tantra- 
lokagrantham vicaraya. 

Dh. L., 19- 

8- Abhinava Bharatl. 

‘‘Tacca madlyadeva tadvivaranat Sahrdayaloka 
Locanad avadharanxyam. A. Bh., 334. 

It is a well known fact that Sahrdayaloka Locana 
another name of the Dhvanyaloka Locana. 

9 * B ^ a g a vadgltartha Saihgraha. 

, ^P afic i tar i 1 caitat asmadgurubhih asmabhi* 
anyatra vitanyate itlha natinirbandhah krtah.’’ 

A. Bh., 337. 

A footnote on the word “anyatra” in the above 
quotation clears what it stands for by stating 
Bhagavadgltavyakhyayam”. 
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10. Paramartha Sara. 

The question has already been discussed. 

11. Pratyabhijna Vimarsinl. 

Because it came immediately after the Brhatl 
Vimarsinl which is his last known dated work on 
philosophy, on which he wrote last of all. 

M. M. Mukundarama S'astri on the chronology 
of Abhinava’s works. 

In view of the facts stated above, it is surprising to 
find that M. M. Mukundarama S’astri in his two introductions 
to the Tantrasara, the one in English (P. IX) and the other 
in Sanskrit (P. 5-6) has placed the Paratrlsika Vivarana, the 
Tantraloka, and the Tantra Sara chronologically after the 
Isvara Pratyabhijna Vimarsinl saying :— 

“As, in his great work Tantraloka, he often quotes 
from Isvara Pratyabhijna Vimarsinl, which, he himself 
says, was written by him in the year 4115 of the kali age 
corresponding to 1014 A. D., it follows that the former was 
composed after the year 1014. Now the date of composition 
of Tantra Sara, which is an epitome of Tantraloka must 
necessarily be some time later than 1014 A. D.” 

In his introduction in Sanskrit he makes an additional 
statement assigning to the ParatrimSika Vivarana an earlier 
chronological position than that of even the Tantraloka:— 

“Tadanu paratrimgikagranthavivaranam” 

It is to be noted here that the learned S'astri has not given 
the passages which he considers to have been quoted in the 
Tantraloka from the I. P. V. We have already quoted 
the authority of the Bhaskarl on the basis of which we have 
assigned to the Brhatl Vimarsinl an earlier position in the 
chronological order than that of the Pratyabhijna Vimarsinl. 
We have also given a quotation in justification of the 
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T. V. ’s chronological position before the Tantraloka. 
Here is another passage which has been found in I. P. V. 
actually referring to the Tantraloka and the Tantra Sara. 
This, in our opinion, is the most conclusive proof of the 
latter’s having been written before the iSvara Pratj'abhijna 
VimarginI :— 


“Etacca vistaratah tatpradhane§u Tantraloka- 
saradisu maya nirnltam itlhanupayogiinna vitanitam.” 

I. P. V., II, 214. 


It seems that our Sastrl mistook the Isvara Pratyabhijiia 
Karika for the Isvara Pratyabhijiia VimarsinT. The Isvara 
Pratyabhijiia Karika is the original text of Utpalacarya 
and the Isvara Pratyabhijiia VimarsinT is the smaller of the 
two commentaries on the above by Abhinavagupta. Un- 
oubtedly, there are quotations in the Tantraloka from the 

er (Vide Appendix E ). But in view of the above 
quote statement of Abhinava himself about the earlier 
chronological position of the Tantraloka it would indeed 
u:;—^ surprising if an y quotation from the Isvara Pratya- 
bhijna V lm arsinl could be traced in the Tantraloka. 


1 . 


Works known from references. 

Kramakeli. 

to bp^n ?! V = ommen tary on the Krama Stotra. It has 
from Ahh- G , le t ^ at K rama Stotra was different 

appendix t C °"! P ° Sltion of the same name » g iven in 
Kramn 1 f ' ° 1S t ^ les ^ 5. It was a work on the 

Mahp* ^ 6m ° f philoso P h y* !t is very often quoted by 

sssnss h i, com r 7' P “’ ° n thc 

^Viv^onXpL^t* 0 * Abhfa “ TO to 

caitat maya tattlkayam Kramakelau 
V ' Starat ^- P. T. V., 236. 
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2. S’ivadrstyalocana. 

S’ivadrsti is a well known work on the Trika system, 
written by Somananda, the great grand teacher of 
Abhinava. The Pratyabhijfia system is based on it. 
From its name and reference the Alocana of Abhinava 
seems to have been a critical study of the original work:— 
“Yathoktam mayaiva S'ivadrstyalocane 
‘Pre§opi sa bhaved yasya Saktata nama vidyate’” 

P. T. V., 116. 

3. Purva Pancika. 


This was a commentary on the Purva Sastra, also 
called MalinI Vijaya, which, according to the following 
statement, is the most authoritative book on the Trika 
system of the S'aiva philosophy :— 

“Dasastadasavasvastabhinnam yacchasanaih vibholi 
Tatsararh Trikasastrarh nu tatsaram MalinI- 
mata m.” T. A., I, 35. 

From its name, Pancika, which means a detailed 
exposition, and from the frequent references to it in most 
of Abhinava’s writings it seems to have been a very big 
work. An idea of its size can be formed from the 
available part of the MalinI Vijaya Vartika which is an 
exposition of only the first verse of the MalinI Vijaya 
Tantra, as he himself says in its concluding line :_ 

“Pravarapuranamadheye pure purve Kasmlriko- 

bhinavaguptah 

Malinyadimavakye vartikam etad racayati sma.” 

What must have been the size of the detailed exposition 
of the whole of the above Tantra, it is not difficult to 
imagine. This work, however, seems to be irrecoverably 
lost. Its loss to S'aiva philosophical literature is 
irrepairable. 
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Other Pancikas. 

On the lines of the work, just mentioned, he wrote 
expositions on other Tantras also, as is clear from his 
reference to them in :— 

“NirnTtam caitan mayaiva Sri Purva prabhrti 

Pancikasu.” P. T. V., 147. 
Here the use of the word “prabhrti” can have no other 
meaning than the above. 

4. Padartha Pravesa Nirnaya Tika. 

Nothing more about this can be said than 
that, from its name and the nature of the context in 
which the following reference to it occurs, it appears to 
have been a work of psycho-philosophical interest— 

“Anusandhayah smrtibhede tasyasca anubhavopa- 
jivitve anubhavabhavat; vitatya ca vicaritam mayaitat 
Padartha Pravesa Nirnaya Tlkayam.” 

P. T. V., 162. 

5. Praklrnaka Vivarana. 

From the context, in which reference to it, as given 
below, occurs, this seems to have been a grammatico- 
philosophical work :— 

“Ittharii jadena sambandhe na mukhyanyartha- 

sangatih 

Astam anyatra vitatam etad vistarato maya.” 

T. A., VII, 33. 

n commenting upon the word “anyatra” Jayarathft 
says :•— 

Anyatreti Praklrnaka Vivaranadau”. 
ere the use of the word “adi” indicates that he wrote 
many other works of the same kind. 

6. Prakarana Vivarana. 

It was a commentary on the Prakarana Stotra and 
is referred to in the T. S., 31. 
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7. Kavyakautuka Vivarana. 

It was a commentary on Bhatta Tota’s work on 
poetics, the Kavyakautuka. It was perhaps the first 
work on poetics that Abhinava wrote, for, chronologi¬ 
cally it comes before the Dhvanyaloka Locana as the 
following reference shows :— 

“Sa cayam asmadupadhyaya Bhatta Tautena 
Kavya Kautuke asmabhisca tadvivarane bahutara- 
krtanirnayah purvapaksasiddhantah ityalam 
bahuna.” 

Dh. L., 178. 

8. Kathamukha Tilakam. 

It is referred to as his own composition in the Brhatl 
VimarginT. Nothing at present can be said about its 
contents. 

9. LaghvT Prakriya. 

It was a devotional Stotra as the following quota¬ 
tions therefrom in the Bhagavadgltartha Safigraha and 
the nature of the context clearly show :— 

“Yatha ca mayaiva Laghvyam Prakriyayam 
uktam” :— 

“Na bhogyaih vyatiriktam hi bhoktus tvatto 

vibhavyate 

E?a eva hi bhogo yattadatmyam bhoktrbhogayoh.” 

Bh. G. S., ch. IV, S'. 28. 

and 

“Unadhikam avijnatam. 

Ksantavyam krpaya sambho yatastvaih karunakarah 

Anena stotrayogena tavatmanaih nivedaye.” 

Bh. G. S., ch. XII, S'. 11. 

10. Bhedavada Vidarana. 

It is referred to in both the Bhagavadgltartha 

Sangraha and the Pratyabhijna Vimarsinl. It was a 
5 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 





34 


CHAPTER II 


11 . 


12 . 


controversial work chiefly meant to demolish the 
dualistic theory, as is apparent from the following 
quotation :— 

“Kj-tapratanascayam prakrtyarthanyarthaviveko 
mayaiva Bhedavada Vidarane iti tata evanve?yah.” 

I. P. V., II, 158. 

Devi Stotra Vivarana. 

This was a commentary from the monistic view¬ 
point on Anandavardhana’s Devi Stotra. The Stotra 
has been published in the Kavyamala series. Our 

statement is based upon the following lines in the 
Bh. G. S. 


Sarvabliute§u atmanarh grahakataya anupravisantam 
avayet, atmani ca grahyatajnanadvarena 
sarvani bhutani eklkuryat; atasca samadarsan- 
atvarh saihjayate yogasceti samkseparthah; 
vistaxastu Bhedavada Vidaranadi prakarane 
evistotra Vivarane ca mayaiva nirnltah.” 

Bh. G. S., ch. VI, S'. 30. 

Vi e ^ r ^ r ° m , the use of the word “adi” after “Bhedavada 

to JT appears tilat he wrote very many books 
controvert the dualistic theory. 

Tattvadhva Prakasika. 


number 0 t ® uthor dl scussed the nature and the 
referred to w “ by the Trika - 11 iS 

Tantraloka as follmvs^ ” *” S ° 0mmentar y on the 

ta,ra ‘ atra 


13. 


S'lvasaktyavinabhav 


a Stotra. 


T. A., Ah. XI, P. 19. 


In this Stotra, 
Siva and §akti as 


the title indicates, Abhinava praises 
sparable from each other. He quotes 
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two verses from this in his commentary on the 19th verse 
of the 15th chapter of the Bhagavadglta. 


Division of his works into three periods. 

There are three clearly marked periods of his literary 
activity. His works, therefore, have to be classified 
accordingly. 


1. Tantrika period. 

From the dates of his two dated stotras, Krama and 
Bhairava, and from the chronological order of his works based 
on references and other indications it is clear that first of 
all he tried the power of his pen mainly in commenting 
on the then existing Tantras from the point of view of 
monistic S'aivaism. That the Krama was the first of the 
Tantric systems on which he worked, the earliest date of 
the Kramastotra clearly proves. His known contributions 
to it are his above stotra and the Kramakeli. The next 
Tantric system that drew his attention was the Trika. To 
this his chief contributions are his Purva and other Pancikas 
That it was the transitional period between his experimenting 
in and writing on the Krama, and his ultimately taking to 
Kaulism, is conclusively proved by the following statement 
of Jayaratha :— 


“Tantropasannagurvabhimukhlkarananantaram vis 

rantisthanataya kulaprakriyagurumapi utkarsayati ” 

T. A., Comm., i, 3 j 


His known contributions to the Kaulika literature are the 
Bhairavastava and the Paratrimsika Vivarana. To the 
last part of this very first period of literary activity belo 
also his encyclopaedic work, the Tantraloka, which deals with 
all the allied schools of Kashmir S'aivaism, and its three 
summaries, the Tantra Sara, the Tantroccaya and the 
Tantravata Dhanika, each briefer than the preceding. 
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II. Alankarika PERIOD. 

In the concluding portion of the last chapter of the 
Tantraloka we find that his taste is changing. We see him 
inclining more towards the angle of vision of an admiring 
poet than towards that of a dry spiritualist. His vivid 
description of colour, taste and pleasant after-effects of wine, 
the record of his observation of charming complexion, 
beautiful facial cut and sportive movements of the city 
ladies, his interest in the beauty of the fauna and the flaura 
of Kashmir, his description of the river Vitasta and repeated 
reference to the power of Cupid, are all unmistakable signs 
of a changed taste. The Alankarika period, therefore, 
followed. That this was the middle period we know 
on the unmistakable authority of the Dh. L. which contains 
a clear reference to T. A. (vide Dh. L., 19). There are 
four known works of this period, of which the K. K. V. was 

the first (vide Dh. L., 178) and the A. Bh. the last to come 
from his pen. 

IH. Philosophical period. 

Again, at the time of writing the A. Bh., philosophical 
are seen getting supremacy, so much so that his 

is n i° n i°^ ^ asa ’ which has held its ground to this day, 
on Bh ^ Philosophical. Not only this, while commenting 
a s Natya Sutra he had already begun writing side 
^ _ PUiely Philosophical work, namely, his commentary 

d C la§aVadgItS > as we know from a reference in A. Bh. 

., 337). Thus last of all did come the philosophi¬ 
se perio . To this belong his monumental works, the 
hijfia VimarsinI and the Isvara Pratyabhijna 
. Vr ,. _ imarsinT ‘ ^he latter is also known as Brhatl 
imarsini or Astadasa SahasrI. Because of these two works 
it is t a t e is acknowledged to be the chief exponent of the 
Pratyabhijna philosophy, as the concluding portion of 
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Madhavacarya’s summary of the Pratyabhijna Darsana in 
the Sarvadarsana Sangraha shows :— 

“Abhinavaguptadibhiracaryaih vihitapratanopyayamar- 
thah.” 

The Pratyabhijna Vivrti VimarsinT is the penultimate 
of his known works. There is only one work, namely, the 
Isvara Pratyabhijna VimarsinT, which, on the authority of the 
Bhaskari, we know for certain as posterior to it. How many 
more works he wrote thereafter, or whether he wrote any at 
all, we have at present no authority to say. 

A General Idea of his Available Works. 

1. Bodha Pancadasika. 

It is a propagandists pamphlet consisting of 16 verses. 
It is called Bodha Pancadasika because in fifteen (Pancadasa) 
verses the basic principles of the monistic Saivaism are 
summarized in it. The sixteenth verse simply explains the 
object of such a composition. It speaks of the Saiva 
conception of Siva and £akti, their relation and consequent 
emanation of the universe; of the cause and the nature of 
the bondage and the way to freedom from it, and of their 
(bondage and freedom) being in reality non-different 
from the highest Lord. It was written, as the following 
quotation shows, with the expressed object of enabling the 
less intelligent pupils of his, easily to grasp the fundamental 
principles of the system propounded by him :— 

“SukumaramatTn sisyan prabodhayitum anjasa 
Imebhinavaguptena slokah pailcadasoditah.” 

B. P., S. 16. 

The eighth verse of this pamphlet is quoted in the M. V. V., 
with the introductory remark :— 

“Prabodhapaficadnsikamadhye tadrn maya sphutam*” 

M. V. V., 36. 
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2. MalinI Vijaya Vartika. 

It was an exposition of some of the very difficult verses 
of the MalinI Vijaya Tantra which is also called Srfpurva 
Sastra. It was written at the earnest entreaty of his loving 
pupils Kama and Mandra 1 . On the former we have already 
spoken a little and shall speak more when dealing with the 
Tantraloka. It is unfortunate that so far we have been able 
to get the Vartika on the first verse only which was composed 
in the eastern part of Pravarapura 2 . That he wrote his 
Vartika on more than one verse and that the published 
edition, consisting of only two chapters, is only a part of a 
very big work that he wrote, is clear from his repeated 
reference to the 18th chapter wherein he promises to deal 
exhaustively with the various points under discussion 3 . 
Though it is only the second in the chronological list of his 
published works yet it was not the second of his compositions. 
Before taking up this work he had written many others as 
references to them to be frequently met with in this work 
clearly prove 4 . The available portion contains a very 
scathing criticism of various important theories of Nyaya. 


3 * Paratrirhsika Vivarana 


The Text. 

. Amongst the eight numerically equal groups 5 of the 
six y- our non-dualistic Tantras, Rudra' 5 Yamala Tantra is 
venth in the second i. e. Yamala group. The verses 
tuting the text of the Paratrirhsika form the 

whole Same ' They give a summary of the 

antra. This statement finds its support in the last 
verse of the text itself : — 


!• M. V. V.,2. 

3- M. V. V., 58, 104. 
5. T. A., I, 42. 


2. M. V. V., 135 
4. M. V. V., 33. 
6. T. A., I, 42. 
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“Evam mantraphalavaptirityetad Rudrayamalam.” 

P. T. V., 277. 

The Vivarana is Abhinava’s commentary on it. 

Other commentators. 

Paratrimsika seems to have been quite popular during 
the century that intervened between Somananda and Abhinava. 
This supposition alone can explain the existence of so many 
commentaries on it. Abhinava refers with reverence to 
only three of these, written by Somananda, Bhavabhuti 
and Kalyana separately 1 . About the rest he had so bad 
an opinion that he considered it disgraceful even to criticise 
them". In Kashmir the present writer found another 
commentary, which is both simpler and briefer. It was 
written by Rajanaka Lak?mlrama. The MS. was copied 
by Rajanaka Nllakantha in the Saptar$i year 4962. It is 
in the possession of his son Mahisar of Srinagar. 

The title. 

The title is very misleading. On seeing it, the reader 
naturally thinks that the word “Trirhsika” is indicative 
of the number of verses constituting the original text, but 
it is not so, 3 because the text actually consists of more verses 
than thirty. The real title of the book is Paratrlgika. 4 It 
means “Para, the mistress of the three i. e. the three 
powers of will, knowledge and action.” In fact Para is an 
abbreviation of Parasaihvid, which is higher than these 
powers and is still identical with them. The book is so 
called because it deals with such a “Para.” No doubt, 
it was also called Para Trirhsika, but for no other reason 
than that of similarity of sound. The word “trirhsika” 
does not imply number thirty. Another name of this book 
is Trika Sutra, because it gives i n brief outline the basic 

1. T. A., VIII, 96. 2. P. T. V., 93. 

3. P. T. V., 17. 4. p. T , v., 16-7. 
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principles (Prameyas) of the Trika system. 1 The text with 
Abhinava’s Vivarana is also called Anuttara Prakriya. 2 


There are frequent references in this book to a Tantra 

Sara. But it has to be noted here that this Tantra Sara is 

an Agama and not the summary of Abhinava’s great work, 

the Tantraloka. We made a very thorough search for the 

quotations from the Tantrasara, found in the Paratrirhsika 

Vivarana, in Abhinava’s Tantrasara, but could not trace any. 

We have, therefore, come to the natural conclusion that the 

Tantrasara, quoted in the Paratrirhsika Vivarana, is 

different from the work of the same name which is merely 

one of Abhinava’s own summaries of his great work, the 

Tantraloka. The chronological position, therefore, that 

we have assigned to the Para Trimiika Vivarana, needs 
no change. 


Saiva conception of Para, PasyantT, 

Madhyama and Vaikharl. 

CCOf ding to the Abhasavadin the whole universe is t 
Z iZT T ,i0n ° £ the Universal salf “ Panama Siva, a: 
creations^f^ ^ lmaglnation ’ the scenes of a dream or th< 

(yoginirmLal^rr !', h ° has attained certain yogic power 

experience tells ns th Tu ^ ‘ he limi ‘ ed Se ‘ VeS ‘ °” 
yogic creation h ^ . thmgS ° f imagination > dream an( 

from the self n °. existence independent of or separate 

Believing, theref ^ ^ responsible for tIleir manifestation 
nature and con t ° Te> - macroc osm to be the same in it ; 
holds that the \ 1 j tUtl ° n as tbe microcosm, the Abhasavadii 
is maintained C b V l0le Universe r i ses from, has its being within 

consciousness ^ &gain merges in tbe same univers£l 

the same as that {' H<2 als ° holds that i<: is in itS essenC ‘ 

the ocean are whlch xt rises > just as the waves oi 

- - —^sential ly the same as the ocean itself. 

1. T. A., Ah. vji p --—- 

u » p - 101. 2. T. A. f VI, 249. 
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This Self, the ultimate reality, he conceives as “pmkasa 
vimarsamaya”. The universe also he broadly divides into 
substance and speech (vacya and vacaka) ; speech not as a 
mere physical phenomenon but as that of which the words are 
mere symbols. In fact the word ‘wak” (speech) is used for 
the immaterial part of the universe, because the grossest 
form of vimarsa is distinguished from its other forms by 
its association with the physical sound which is its symbol 
and has a different physical substratum as opposed to 
the purely intellectual substratum of the idea. The 
substance is the grossest manifestation of the prakasa uspect 


of the universal consciousness and the speech is that of 
the vimarsa. Thus Para is a distinctive name of the 
ultimate reality by which it is referred to when its vimarsa 
aspect is intended to be emphasized. The Para is called 
speech (sabdana) not in its gross form in which we hear it, 
but in the most subtle one, like self-consciousness within. 
In this form it is independent of all conventions, rather, it is 
their very life in the condition of Maya 1 . It is the 
background of the individual self-consciousness, which has 
no other reality than the identification of self with a body, 
an identification which finds expression in gross speech as 
I am John . Thus substance and speech are one in their 
most subtle original form, though in the stage of Maya both 
seem to have separate existence. This state of perfect 
unity of consciousness and its entitative contents (prakasa- 
vimarsaikya) is called the Para state. 


“Citih pratyavamarsatma para vak svarasodita.” 

I. P. V., I. 203. 

All that we hear and can possibly hear exists in the 
Para state of speech exactly in the manner in which all 
that we determinately perceive exists in the state of 

1. I. P. V., I, 205. 

6 
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indeterminate knowledge. But before it can find manifestation 
in gross speech, technically called Vnikharl, it passes through 
two intermediate stages, known as PasyantI and Madhyama. 
To give a clear idea of what these technical terms stand 
for, it is necessary to deal with them separately, avoiding, 
as far as possible, the use of philosophical jargon. 

I Para. 

The Para is pure consciousness. It is free from all 
limitations of time and place, and name and form. It can 
be called self-consciousness (Aham), not as associated with 
body, mind, or vital airs, but as identical with the universal 
self. It has to be noted here that the use of the word 
self consciousness” for the Para state of speech is from 
the point of view of the limited perceiver, who in the 
Vaikharl stage recognizes the latter’s origin from the 
mer. The reason is that the Para state is the state of 
a solute unity without even so much as the faintest rise of 

in the^fi ^ ?0r ’ ^ rs *- r ‘ se of diversity takes place only 

p _ rS ^ s ^ a 2 e io the manifestation of gross speech from 

that *i g a * asyantl. It j s the ultimate source of all power 

Q r f un d in words, used in ordinary life. It is a state 

j n ,, . Unity ad kinds of powers. It is ever present 

111 att the limiif .,1 • , • 

self-consciousnesc ' f perceivers as identical with their 
as somethin^ ^ assoc 'ated with body etc., but 
state of deg.-, sl ° Ve them a11 * lt is Present even in the 

earthly existence" ^ VV ^ en t ^ lere is no consciousness of the 

_ . 11 PASYANTI. 

Taking Para tv, 

speak of Pasyam' primordial state of s P eech > we can 
gross speech In'* ^ ^ ^ rSt stage in the manifestation of 

of gross speech "as' S bul “ cxtremel y fainl rise 

much so that the d «H .' r ° m P " re consciol,sneES ’ 50 

ue oistinction cannot at all be said to have 
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arisen. This rise of distinction is regulated by the desire 
which is its cause; just as in the case of remembrance, 
though its object is associated with a variety of ideas yet 
in the memory there arises only that idea for the revival of 
which there has been an immediate cause. As for instance, 
though a gold jar is associated with innumerable ideas yet 
there is no rise of all of them or any of them promiscuously 
at the time of remembrance. We know it from our own 
experience that when it is remembered at the time of 
prosperity the only ideas, which rise about it, are those which 
are associated with it as an article of decoration and luxury. 
But do not absolutely different ideas arise when the same is 
remembered at the time of adverse circumstances ? Is not 
then the idea of its salability prominently associated with 
it ? And what is it that controls the rise of these ideas ? 
Is it not the desire of the remembering individual ? The 
same, therefore, is the determining factor in the rise to 
distinction of certain forms of speech to the exclusion of 
the rest in the stage of PasyantI, though there is no denying 
the fact that all of them are equally present within para 
exactly as all the ideas, which can rise in remembrance, are 
within ourselves. 

Ill Madhyama. 

It is that stage which immediately precedes the articulate 
speech. In this although the distinction between idea and 
speech, preceding the utterance, is clear, yet, there is no 
difference in the substratum of the two exactly as in the 
case of a black jar in which, although we have the idea of 
jar as separate from that of its blackness, yet, the substratum 
of jar is non-different from that of the quality of blackness. 
This we can all feel when we are delivering a very thoughtful 
speech in which every idea and the words expressive of it are 
very carefully chosen before utterance. Although in such a 
case there is a very clear consciousness of the distinction 
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between the two, yet, experience tells us, there is no 
difference of substratum. 

IV VAIKHARI. 

It is that form of speech which we use in our daily 
transactions 1 . In it the idea and the articulate symbol, 
which represents it, have separate substrata. 

The distinction of each one of the four forms of speech 
from the rest of them will become clear if we were to 
compare them with the four conditions of a seed before it 
sends out its sprout. The Para is like that condition of a 
seed, in which all the future forms of the sprout, according 
to the Sankhya conception, exist in the state of absolute 
ty. ^ The PaSyantI is just like that condition in which 
, * S ■ pis * : dle rise that state which is responsible for 

be first perceptible development. It is just like self- 
P fKi° n ° n ^ le part a P erson before he makes any 

Madhyama fe^likHh ^ ^ ^ ^ *’ h 

there j _ the enlargement of seed in which though 

yet the t PerCeptlble change from the original condition 

distinct Jm ‘“ch *„* SPr ° Ut) Cann °* be pointed ° U * “ S 
i. e . Vaikharl ^ P ° int ° f substra tnm. The Iast 

the sprout hnl ^ COmparable to that condition in which 
are directly aPPCared as dis tinct from the seed and both 

respects not PeiC ^ ptlb ^ e as distinct from each other in all 
P not excluding that of the substratum. 

■*. Jl0 rCEKl^f will 

explanation of which n ° W ’ Understand that Para with the 

but the Para S ^ ^ 1:>arS is concerned is nothing 

“Trlsika”, which f^ 01 ^ nuttara ’ and that the adjunct 

which stands as the^^* 3 ] & COmponent P art of th e compound 

this Para from the flj ‘ h * b °° k ’ is meant to distin S uish 
---—-—___ 1 the four forms of speech involved 

!• P- T. V., 4 - 5 . "--- 
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in the individual utterance in the condition of Maya. This 
explains why the work was called Anuttara Sutra also. 

The Substance. 

The text is in the form of a dialogue between Bhairava 
and BhairavT ; the latter questions what is that thing, called 
Anuttara, from the mere knowledge of which equilibrium of 
Khecari i. e. liberation from all kinds of pains and sorrows 
(moksa) can be got 1 . The idea is similar to that of the 
Vedanta which also says “One who knows Brahman himself 
becomes Brahman.” (Bralimavid Brahmaiva bhavati). 
What Bhairava says in reply on the essential nature of the 
Sarhvid and the way to know it we shall have occasion 
to speak of in the philosophical part of this work. 

Biographical importance 

This book, next to the Tantraloka, is of very great 
biographical importance. In the concluding portion of this 
work he describes, for the first time, his as well as his 
favourite pupil Mandra’s descent and gives some account 
of both the families and their atmosphere. All these points 
have already been dealt with at some length in the 
preceding chapter. 

4. Tantraloka. 

This is the most voluminous of all the works of 
Abhinava discovered so far. It deals exhaustively with 
all the matters connected with the non-dualistic sixty-four 
Agamas. It touches upon both the ritualistic and the 
philosophical matters alike. Although it is primarily 
concerned with the systematic presentation of the teachings 
of the Kula 2 and the Tantra systems only yet occasionally 

1. P. T. V., 3. 

2. T. A., I, 24. 
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it gives authoritative information on others also 1 such as the 
Krama etc. It is the most authoritative book on the said 
subjects, because the statements made in it are not simply 
matters of opinion, but are based 2 on the authority of the 
S'aivagama, as traditionally interpreted, and, what is more, 
on the personal experience of the author himself. It consists 
of thirty-seven 3 chapters, but only fourteen have so far been 
published. They, together with the valuable commentary 
of Jayaratha, cover eight volumes. Of these the first five, 
the ninth and the thirteenth chapters are of very great 
philosophical importance. The first gives in brief all that 
is to be dealt with later in detail. The following four deal 
successh ely with the four ways to the final emancipation, 
namely, (I) Anupaya, (II) Sambhava, (III) Sakta, (IV) and 
pava. The ninth is interesting because it deals with the 
^ Tattvas of tlle ^ aiva philosophy and the interest 

hirteenth lies in its giving us an idea of the S’aiva 
theory of Karma. 


1 . 

2 . 

3. 

4. 

5. 

6 . 

7. 

8 . 
9. 

10 . 


1 . 

2 . 

3. 


he most important points discussed 
IN THE TaNTRALOKA. 

The cause of bondage. 

The way to freedom. 

What is ^ dlStlnct from ignorance. 

Con C p 1 k?a accord,n g to the Trika. 

Whau T ° f , Mo ° f “‘her schools. 

The process 0 o U f tlma ‘r e real ‘ ty ° f the ob j ec ‘ive world. 
The wavs ? mfetati ° n ° f ‘he universe. 

The points of’ Tin*''™ ° f ‘ he ultim!lte rea hty. 

^mb.Vratibimba e VMa. betWeen °" e Wny ^ 

T. A., Comm., I 29 

T - A., I, 149 , 

T. A., I, 288. 
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11. Comparison of the Tattvas from Puru?a to PrthvI with 
those of the Sahkhya. 

12. The worlds in the universe as conceived by the Saivas. 

13. S’aiva rituals. 

14. Autobiographical touches. 

On most of these points we shall be speaking in the 
second part. 

The title. 

It is called Tantraloka because it enlightens its reader 
°n the path pointed out by the Tantras. 

“Alokam asadya yadlyam e?a 

Lokah sukham sancarita kriyasu.” T. A., Ah. 37, (MS.) 

The place of and the occasion for its composition. 

It was written at the house of Mandra 1 . And it was at 
the combined request of his younger brother, Manoratha 2 , 
his dear pupil, Mandra, his loving cousins, and some other 
devotees of Siva, such as Ramagupta, that he undertook 
to write this work. As a matter of fact the idea of writing 
Su ch a work was already in his mind. This combined 
re quest simply gave an additional impetus and so the work 
Was taken up 3 immediately. 

Its authority. 

Although it is full of quotations in support of the 
v arious points, discussed therein, from ever so many 
Tantras, yet, according to Abhinava’s own statement, it 
is primarily based upon the authority of the MalinI 4 Vijaya 
Tantra. This Tantra is the most important of all the 
three, Siddha, Namaka and MalinI, which primarily contain 
the principles and teachings of the system called the Trika, 
a nd represents the essence of all the ninety-two Agamas 

1. T. A., Ah. 37 (MS.) 2. T. A., Ah. 37 (MS.) 

3. T. A., Ah. 37 (MS.) 4. T. A., I, 35. 
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belonging to the three schools of S’aivaism, namely, Advaita, 
Dvaitadvaita and Dvaita. 

5- Tantrasara. 

6. Tantra VatA DHaNIKa. 

These two, as their names imply, are the summaries of 
the Tantraloka. The last is a briefer summary than the first. 
It is like a seed of the huge tree of the Tantraloka. 

Authorship of the Tantra Vata Dhanika. 

Jayaratha quotes two verses from the Tantra Vata 
Dhanika in his commentary on the Tantraloka Ah. II, s. 2 , 
without mentioning the name of the author. This was 
thought by M. M. Mukundarama Sastrl to be sufficient 
reason to attribute this work to another Abhinava of the 

am f name * He says in a foot note to his edition of the 
work under discussion 

loka 2 \h^^ a ' lna ^ vo bhati’ ityadi padyadvayam (Tantra- 
namanudd ' 2 padya * Tka y am ) yaduktam itlyata granthakrn- 
etad^rai tl U ^ at P rama £ arQ P e P°P an yastam atonumlyate 

Ca ryad vh^^ A bhinavaguptah prasiddha Abhinavagupta- 
sambha _ nno -^ajanaka Jayarathacaryat paurvakalikasca 
aVatTt1 '” T. V. Dh., P-, 5. 

•p> # 

we would h ^ t ^ lere bad been no other reason to the contrary, 
editor to aV<2 Cons * dere< ^ the reason stated by the learned 
is th* . 0 6 t0 ° insu fficient for such a conclusion. But there 
commentar VIcl - ence of Jayaratha himself, who, in hi’ 
Tantra Vat^ ° n ^' an ^ ra ^°b a itself, clearly attributes tb e 
tarn a _ an *ba to our Abhinavagupta, saying “Yaduk* 

thirty-sev a ' Vdnya * ra ” an( I quotes verses thirty-six and 

n giving the name also of this work in T. A., 
Vomm., Ah. ir p »i 

. ’ r * oi. ihe supposition of difference in 

P o aut orship of this work is, therefore, baseless. 
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7. Dhvanyaloka Locana. 

It is the well known commentary of our author on 
Anandavardhana’s Dhvanyaloka. On the commonness of 
the authorship of the Karika and the Vrtti; on the history of 
the theory of Dhvani, on its opponents and on other 
commentators of the Dhvanyaloka than our author, we shall 
speak at proper places in the following chapters. Here, 
therefore, we need not go into any detailed treatment of 
the work. 

8. Abhinava Bharati. 

This is a commentary of Abhinavagupta on the 
Natya S'astra of Bharata. In this he mostly follows the 
interpretation of the text, as orally given by his teacher in 
this branch, Bhatta Tota. 1 On many important points, 
however, he differs from him (Bhatta Tota) as he does from 
Somananda, whose commentary he follows and expands in 
the Para Trirhsika Vivarana. These differences he clearly 
states, as for instance, in regard to there being a possibility 
of the enjoyment of Rasa from the perusal of a poem 
(A. Bh., 292-3). His object in this commentary was not 
simply to prove that his predecessors’ interpretations of 
Bharata’s text were wrong but rather to modify them. 2 


The Plan. 


According to his own statement, his plan in this work 
was to comment in detail, giving a full and clear explanation 
of all the intricacies to be met with in the important 
passages, to give the meaning of the difficult words in the 
case of the unimportant ones, to reconcile all the apparent 
contradictions in the text, to explain repetitions, to discuss 
at length the disputed points, to clear up doubts and to put 
together the opinions of the authoritative persons on the 
most salient 3 points. These are some of the distinctive 

‘"TT'a. Bh., T. 2. A7BK2. 3. A. Bh., 1-2. 


7 
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features of the commentary. Space here does not permit 
us to illustrate all the points stated above. Two places in 
the commentary may, however, be pointed out as illustrative 
of most of them. One is that in which he deals with 
Bharata’s definition of Rasa in the 6th chapter, and the 
other is the third chapter in which he contents himself 

with mostly giving the meanings of a few words here 
and there. 

The question of the joint authorship of the text. 

The question of the joint authorship of the Natya Sastra 
Bliaiata is very old. On this scholars have differed right 
m the pie-Abhinava time. According to some, those 
portions in which sage Bharata is addressed in the second 
person, as for instance in Bln Su., ch. I, g. 2-6, were from 

r>i . some °f his pupils and the rest from that of 

second a lmsel * ’ But Abhinava considers the use of the 
and t0 bC t00 insufficier »t for such a conclusion 

renresp t* S u- &t Bbarata himself wrote those portions also, 

his statement *° be interro S ator - He substantiates 
forms ^ t-u ^ 8ivi "S tbe instances of the use of dialogic 

reserve our n' ° f . acce P ted sin § le authorship. We 

Pinion on this matter till the next chapter. 

t Rpretation of Bharata’s myth about 
THe or igin of the stage. 

Abhinava nuts o , . 

mythical account • VGry lntelhgent interpretation on the 

in the first chapter^ a” ^ Bharata ’ of tbe origin of the stage 
of his having h * CCOr ding to him, when Bharata speaks 
dramatic perform 6611 lnStructed b y Brahma to direct the 

hundred sons, of hisT bGCaUSe ° f his bein S a sa S e witb 
throne etc. b v diff aVlng been given um brella, crown and 

-- —-^ient gods, of the appointment of certain 

I- A. Bh., 8. 
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divine beings to guard over certain parts of the theatre or 
certain actors and of the creation of fairies, he simply means 
to tell us the requirements of the stage and the way to 
manage it. 

To state it briefly, the stage director should be a self- 
sacrificing, hardy, 1 industrious and influential 2 person of great 
intellectual 3 power ; he should be capable of understanding 4 
the idea of the poet at a glance; he should have a large 
number of men of receptive mind 5 and retentive memory, 
of quick judgment 0 and easy delivery ; these men should be 
capable of identifying 7 themselves with the characters that 
they represent, so that not only their tone and facial 
expression may change with the changing scenes, but the 
colour 8 also, which is ordinarily not possible unless there 
be corresponding feeling 9 in the heart. Their height, 
complexion, facial cut, colour of the hair and eyes and 
general constitution of the body should be fit for the 
varying needs of the stage, as the hundred names of 
Bharata’s sons enumerated in the text, imply 10 ; and above 
all they should be free from all shyness 1 1 before the audience. 

Women are indispensable for the stage. For, whatever 
be the nature of training, the characteristic differences in point 
of delicacy of body and sweetness of tongue, which are the 
gifts of nature alone, and the sudden or gradual change of 
colour and look which are caused by certain feelings natural 
to women alone under certain circumstances, cannot possibly 
be displayed by men ; and the absence of these seriously 
interferes with the enjoyment of Rasa. Like men, women also, 


1. A. Bh., 17. 
3. A. Bh., 16. 
5-6, A. Bh., 16. 
8. A. Bh., 28. 
10. A. Bh., 19. 


2. A. Bh., 17. 
4. A. Bh., 21. 
7. A. Bh., 27. 
9. A. Bh., 22. 
11. A. Bh., 16. 
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as names of the created fairies imply, should be of 
different kinds to suit the occasion. 

There is also required a sympathetic, appreciative 
and liberal public to supply, like gods in the myth, the 
various scenic necessities to give the look of naturalness to 
all the scenes of the drama. 

k As regards the management, the general manager should 
a peison who in disposition, talk and look is exceptionally 
like the moon. But strong and strict should be the 

such rnana ^ er ”‘ The other executives also should be of 
nature and power as characterise 3 the gfods mentioned 

ln myth. 


we * n brief statement of a general idea of his works, 

nee< ^ n °t state what he has said in regard to those 

nS Bharata’s Natya S'astra which concern themselves 

arran ^ details construction of the stage and the 

accord Gment Seat * ng accommodation for the audience 

indiv’d ^ /° ^ le c ^ ass ’ rank and importance of each 

rites to^ ’ With the narration of the orthodox religious 

descri ^ ^ er ^ ormec ^ before using a new stage, with the 

and thirt^H ° ne hundred and eight postures (karana) 

the inst ^ * W ° ^ es ^ ures (angahara) of dance and finally with 

fore n UC ?° nS US t0 * 10w to sta ge the prologue. We, there- 
> pass them over. 

9 ‘ Bhag avadgitartha Sangraha. 

is no{; 6 bagavadgltartha Sangraha, as its name implies, 
simpl cornrn entary in the strict sense of the word. It is 
At som S , Ummary su bj e °t matter of the BhagavadgTta- 

inasmuch^ aCeS ’ however, it has the look of a commentary 
aS ^ S^ ves the meanings of certain words. In it 


1 . 

3 . 


A- Bh., 31. 
A- Bh., 31. 


2 . 

4. 


A. Bh., 31. 
A. Bh., 32. 
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Abhinava gives the traditional interpretation from the Saiva 
point of view, as learnt from his teacher Bhattenduraja, but not 
without using his 1 judgment. It was written at the repeated 
request of a certain pious Brahmana, Lotaka, 2 who, it appears, 
was Abhinava’s relative. 3 It fills a gap left by other commen¬ 
tators, inasmuch as it gives the hidden true import of the 
Bhagavadgita.' 1 Its proper understanding presupposes 
a tolerably good knowledge of the undisputed parts of 
the text as well as that of the basic principles of the Trika 
philosophy. A person, who is qualified in both these 
respects, will certainly find it very informing, particularly 
on those passages about which doubt is not removed by the 
commentaries of his predecessors. The following verses 
illustrate the point :— 

II, 12, 69 ; III, 11 ; IV, 18, 24; V, 14 ; VI, 5-7. 

The text on which Abhinava comments, differs at many 
places from the one published by the Nirnaya Sagar Press, 
which, along with other commentaries, includes Abhinava’s 
Bhagavadgltartha Saugraha also. In the printed text, for 
instance, we find that the well known verse 

“yada yada hi dharmasya” 
etc. reads in the concluding portion as 
“tadatmaoam srjamyaham”. 

But Abhinava’s text reads as 

“tadatmamSam srjamyaham”. 

The variation, though apparently slight, implies a 
greatly different meaning as the following extract from the 
commentary shows :— 

“Sri Bhagavan kila pQrna§adgunyatvat sarlrasamparkamatra- 
rahitopi sthitikaritvat karunikataya atmamSam srjati; 

1. Bh. G. S. Introd S. 6. 2. Bh. G. S. concl. S. 2. 

3. Bh. G. S. concl. £. 3. 4. Bh. G. S. Introd. 6. 5. 
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Atma purna$adgunyah, arhsah upakarakatvena apradhana- 
ohuto yatra tat atmamsum, garlram grhnati ityarthah.” 


Bh. G. S., Ch. IV, 7. 


Numbers of a few more verses with this kind of 


difference are given below :— 

1st Chapter : 1, 6, IS, 28, 33. 

2nd Chapter : 1, 5, 10, 11, 12, 13, 21, 30, 32, 43, 47, 


48, 5S, 60, 63. 


3rd Chapter: -3,26,35. 

Further, it has very many verses in addition to those 
found m the published text. Take for instance verses forty 
to forty-five in the third chapter. 

E - a suksmah parah gatrur dehinam inariyaih saha 
Sukhatantra ivaslno mohayan partha ti§thati 
amakrodhamayo ghorah stambhaharsasamudbhavah 
aukar °bhimanatma dustarah papakarmabhih 
aisam asya nivartyaisa sokam asya dadati ca 
yancasya karotyesa mohayarhstu muhur muhuh 
-.a kalu.sah ksudrachidrapreksi Dhananjaya 
ajahpravrtto mohatma manusanam upadravah.” 
n this Abhinava comments as follows :— 

avat soksma utpattisamaye alaksya indriyesu” etc. 
tance of the Bhagavadgita in the eyes of 


the S'aivas. 



'-'i uui aurnor mere are very many 
t and often they are coupled with reference 
ru • It is, therefore, necessary to state 
is connected with the Trika S'aivaism, and 


1- T.A., I, 162. 
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consequently what position the Gita does occupy in the S'aiva 
literature. 

Here we may state by the way that in this and similar 
other cases our object in these pages is simply to explain why 
orthodox Saivas had a certain view about this or similar 
other matters. Whether they were right or wrong in these 
respects is altogether a different matter with which we are 
not concerned immediately. 

Although the S'aivagama had its origin between the third 
and the fourth centuries A. D., as we shall show in the next 
chapter, yet the orthodox S’aivas regarded it as of very high 
antiquity, indeed of eternal existence like the Vedas. This 
view we find recorded by Abhinava in the 35th Ahnika of 
the Tantraloka in which he traces the origin of the S’aivagama 
from Bhairava and represents Ramacandra also to have 
studied it partly. In the Harivamsa Parana we are told 
that Kr?na was taught the sixty-four monistic S'aivagamas by 
sage Durvasas, the revealer of all of them in Kali age. 
Similarly, in the Mahabharata, Moksa Parva, it is stated that 
he got instruction in the Dvaita and the Dvaitadvaita 
S'aivagamas, twenty-eight in number, from Upamanyu. 
It seems that it was because of the above statements that 
Kr?na was thought by the S'aivas to have been himself a 
follower of- the Trika. Perhaps for this very reason the 
Bhagavadgita is classed with the Agamas. 

10. Paramartha Sara. 

The Title. 

This work is called Paramartha Sara, because it briefly 
states the most essential principles of the Trika philosophy. 

“ Aryasatena tad idarh samk§iptam 
Sastrasaram atigndham.” 

P, S., 198. 
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The Source. 

According to Abhinava’s own statement, it is an 
adaptation of the Adhara Karikas of S’esa Muni who is 
also referred to as Adhara Bhagavan or Ananta Natha. 
These Karikas also were known as “ Paramartha Sara”. 
They gave in brief the most essential principles of the 
Safikhya philosophy and taught that the final emancipation 
could be attained by discriminating between Prakrti and 
Purusa. The original with a few omissions, additions and 
alterations was adapted to serve as a medium of teaching 
the most essential principles of the Trika. The adaptation 
consists of one hundred and five verses, though Abhinava’s 
own statement as regards the number of its verses is:— 
“In hundred Arya verses I have summarised the essential 
principles of the Trika system which are so difficult to 

understand.” p s<> jqs. 

This, however, does not mean that Abhinava wrote only 
un red veibes and that the rest were subsequently added to 
to , > some other hands. The fact is that the number refers 

and 6 ' eiSeS concer ned with the statement of the principles 
if we ? t0 ^ const ^ute the existing text. Therefore, 

he off 6a ' G aSI<le t ^ le ^ rst three verses, in the first of which 
nature of ^ the followin § two states the source and 

find the verlr^r 5 ^ 011 .’ a " d als ° the concll ffiing two, we 
hundred. TY • ^ lng tke su hJ ect matter to be only one 

number of vers 866 ™ 5 ^ haVG beCn h ' S Way ° f giving the 
Bodhapancadasika “ t . particular work ’ as is testified by his 

of sixteen verses vet ., A h ° Ugh this work actually consists 
k vprc „ x , ^ 1 is called Pancadasika (consisting of 

• , ceause only in the first fifteen verses the Bodha 

simil«. a t i Tbe laSt 1S sim P 1 Y a concluding verse 
ai o ie last two in the work under discussion. 
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Comparative study of the source and 

THE ADAPTATION. 

There is a difference of opinion among scholars as 
regards the text which was the source of Abhinava’s 
adaptation. Dr. Barnett, who was perhaps the first scholar 
to study the philosophical works of Abhinavagupta, remarks 
in J. R. A. S. (1910) P. 708 

“Our Paramartha Sara must be distinguished from 
another little work of the same name, of which an edition 
was published in 1907 at Madras, with a Telugu paraphrase 
by Pattisapu Venkateshvaradu. The latter consists of 
seventy-nine Ary a verses; a considerable number of these 
are borrowed directly from our Paramartha Sara and with 
them have been incorporated others, the whole work being 
painted over with Vaisnava colours. Needless to say, it is 
valueless for the criticism of our book.” 

Supposing the text of the Paramartha Sara, referred to 
by the learned Doctor, to be the same as that of the one pub¬ 
lished in the S’abda Kalpadruma, Mr. J. C. Chatterji holds, 
on the contrary, that the very work, referred to by Dr. Barnett 
in the above paragraph, was adapted by Abhinava to 
suit his needs. He further adds in the same connection :— 
“A comparison of the two texts would prove, to my mind, 
interesting and I propose to make it on another occasion.” 

K. S’., P. 12. 

After a careful study of the available material on the 
subject, we are inclined to support the latter view. We 
also, like Mr. Chatterji, have not had access to the Madras 
edition of the Paramartha Sara, with a Telugu paraphrase. 
Our information about the supposed adapted Paramartha 
Sara is based on two editions. One of these forms a part 
of the S'abda Kalpadruma and the other has been published 
in the Trivendrum Sanskrit Series. Like Mr. Chatterji, 
8 
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we also feel little doubt that the text presented by these 
two editions is the same as that of the edition referred 
to by Dr. Barnett, because it fully answers the description 
of the Madras publication. This also consists of seventy- 
nine Arya verses. It may be noted here that the concluding 
line of the text appearing' in the S'abda Kalpadruma states 
the number of verses to be 85. The Trivendrum publication 
does ha\ e 85 verses. But the additional six verses have 


got nothing to do with the subject matter. They constitute 
a sort of introduction and were, therefore, perhaps, dropped 
by the scribes of the MSS. on which the two editions, 
the one included in the S'abda Kalpadruma and the 
other published at Madras, referred to by Dr. Barnett, are 
based. A considerable number of verses in the common text 
. *''° publications is the same as that found in 

inava s Paramartha Sara, and the whole of the original 
in t painted over with Vaisnava colours. Consult, for 
tance, the verses 25 and 59 of the Sabda Kalpadruma. 


aii. work was held to be very sacred, so much so that 
Abhinava m his TZh r o r 

th^ f^ii • n * quotes from it as from a S’ruti 

e blowing verse :—. 


the following verse :— 

“Tlrthe ' 

7 — pacagihe va nastasmytirapi parityaian deham 

J >anasamakalamuktah kaivalyam yati hatasokah.” 

j Bh. G. S., Ch. VIII, 7. 

withoutThTleL 130 ^ 6 ' 1 ° Ut . here that this verse is found 

also. But it ca * GrenCe * n Abhinava’s Paramartha Sara 

firstly, because 0n0t ^ SUpposed to a quotation from that; 

before the Param^r^ o-^® alread y said ’ Bh * G - S * comes 

works ; secondly h ^ ^ the chronolo S ical order of his 

S'ruti, as the con text “ giVe “ aS * quotation from 

given below shows :— 

“Evaih hi sati inanity • _ 

vikalitacittavrtter jadat- yavaccharTrabh5vidha ‘ u do S a- 
• er ladatapraptasya tamasasyeva gatih 
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syat na cabhyupagamotra yuktah pramanabhutaSruti- 
virodhat asti hi ‘tlrthe svapaca” etc ; 

Bh. G. S., Ch. VIII, 7. 

thirdly, because, had the quotation been from his own 
work he would have stated so, as it is his clearly marked 
practice in this and other works ; and fourthly and lastly, 
because of Mr. Cliatterji’s reason in support of the earlier date 
of the adapted text than that of our author, namely, that a 
verse from it is quoted in the Spanda Pradlpika by Utpala 
Vai§nava, who was an older contemporary of Abhinava, if 
not his predecessor, as we shall show in the next chapter 
(K. S'., P. 13). Thus the supposition of the earlier existence 
of the work accessible to us does not seem to be unreasonable. 
We, therefore, are of opinion that the Paramartha Sara of 
Abhinava is an adaptation of the work published in the 
S'abdakalpadruma and in the Trivendrum series. 


We attempt below to compare briefly the language of 
the two to further strengthen our opinion :— 

“Nanavidhavarnanam varnan dhatte yathamalah sphatikah, 
Tadvadupadher gunabhavitasya bhavam vibhur dhatte.” 

A. K., S'. 7. 


and 

“Nanavidhavarnanam riipan dhatte yathamalah sphatikah 
Suramanusapasupadaparupatvam tadvadlsopi.” 

P. S., S’. 6. 


Here the difference of principle will be apparent to any one 
familiar with the ideas of the two systems. According to 
the Saukhya, limitation is the result of the nearness of its 
cause with what is limited and the two have separate 
independent existence. But, according to the Trika, it is 
simply a result of the free will of the one who is all- 
powerful and independent of whom nothing has or can 
have an existence. However, because of the commonness 
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of the idea that this limitation is only apparent and that 
the pure being is in reality as little affected by these 
varying conditions as a crystal is by the various things 
which cast their reflections on it, Abhinava has retained 
in his adaptation so much of the language of the original 
that anj one having the two verses before him can confidently 
say that one is an adaptation of the other. 


But when there is no such difference of principles, we 
the \ ery language of the original without the alteration 
of even a letter, as in the following instance 

unyaja tfrthaseva nirayaya svapacasadananidhanagatih 

unyapunyakalaiikasparsabhave tu kim tena.” 

f T» eS « e ,.i‘ nC f Constitute ‘he 74th verse of the original and 
the 84th of the adaptation. 

omitted ^ C6rtain P ortions of the original altogether 

svstemc f ^hey deal with matters in which the two 

which thp n amentally dlffer ’ as for instance, that part in 

of Purusa dGalS Wlth the effect of the mere P resence 

senses :_ rin &ing about all activity in the insentient 

Tadvat knra * m sann ikatasthe bhramake bhramati lohain 
nasamuhas cestati cidadliisthite dehe.” 


We also fi n( ] ,• ,, A ’ K *’ ,S ’ 

cannot at all be 16 at t a P ta tion certain verses which 

those which deal tra ° e< ^ * n t ^ le original. These are mainly 
as for instance" th^ ^ ^ eaS P ecu har to Trika S'aivaism, 
which this system h T describe the eleven Tattvas in 

in common, at least a( ^ition to those which it has 

system :— ln P 0 ^ 111 of names, with the Sankhya 


“Sivasaktisadasivatsm 

P. S., S’. 14. 
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For a detailed comparative study we give below the 
numbers of the verses in the adaptation showing against them 
those of the verses in the Adhara Karikas, as found in the 
S'abda Kalpadruma, of which the former are adaptations. 


P. s. 

A. K. 

P. s. 

A. K. 

7 

8 

60 

65 

8 

9 

61 

64 

9 

10 

69 

68 

26 

18 

70 

69 

27 

19 

71 

70 

28 

20 

81 

71 

30 

21 

82 

72 

32 

22 

83 

73 

36 

27 

84 

74 

37 

28 

100 

76 

51 

49 

101 

77 

52 

50 

102 

78 

53 

54 



Isvara 

Pratyabhijna 

Vimarsini. 



This is Abhinava’s commentary, called Vimarsini, on 
tpalacarya’s Isvara Pratyabhijna Sutras. This is called 
aghvi VimarSinI also, because of its being a comparatively 
®ss detailed commentary than the Isvara Pratyabhijna 
lv rti VimarsinI. According to the old method of calcula- 
tl0n , in which a group of thirty-two syllables was counted 
as one Sloka, the former work consists of four thousand 
an d the latter of eighteen thousand Slokas and, therefore, 
y are also known as CatussahasrI and A$tadasasahasrl 
re spectively. The contents of this work will be dealt 
Wl th in the second part. 

Isvara Pratyabhijna Vivrti VimarsinI. 

It is an unpublished commentary of Abhinava on Utpala- 
Cdl ya s commentary called “Vivrti” on his own Pratyabhijna 
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Sutras, as Abhinava himself states in one of the introductory 
verses to this book :— 


“S'nmal Laksmanagupta darsitapathah 

srlpratyabhijnavidhau 

Tikarthapravimarsimm racayate vrttim prasisyo guroh.” 

This is the penultimate work of Abhinava. It clears up 

most of the points which are not very clear in the LaghvI 

VimarsinT. But the readers will be pained to know that 

Utpalacarya’s Tlka, on which it is a commentary, has 

not so far been found inspite of vigorous searches made 

hy so many enthusiasts. Perhaps, unfortunately, it is 
irrecoverably lost. 




Abmnava, 

be divided into two 


e eight smaller works ot ^vDnn 

class^ ^ (£*) to this thesis, can be divided into tw< 

c asses . (I) propagandistic booklets or leaflets on the Trikt 

‘ aivaism and (II) stotras. To the former belong: 

13. Anuttarastika, 

] 4 ' Pwamartha Dvadasika, 

16 f r a ^ mSrtha Carca and 
a "j . Ia [ 10 P a< iesa Virhsatika. 

And to the latter class belong 

17 ' KramaStotra, 

Bhairava Stava, 

Anubh tha J ? GVata Cakra Stotra and 
Anubhava Nivedana. 

tion of the ^ Parnpk * ets are concerned with the explana- 
from the highL^T-!” 011 ° f ^ Universe as non-different 
in the first “P Ga _! * s s P°ken of as “Anuttara” 

“Pmpanco’ttir, “ ‘ he :f ond and the third and 

ffrouD. Thev ct , Visvamurti in the last of the first 

as thev renrns f-f that the realisation of the highest reality, 
as they represent it, is the only way to salvation 


18. 

19. 

20 . 
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The first line of the second verse of the Anuttarastiki :— 

“Sarhsarosti na tattvatas tanubhrtam bandhasya 

vartaiva ka” 

is quoted by Jayaratha in his commentary on the 
Tantraloka III, 99. Although in this work we find some 
of the similes very commonly used by the Vedantins to 
explain the unreality of the universe, for instance :— 

“Mithyamohakrdesa rajjubhujagacchayapisacabhramah,” 
yet it would be a mistake to think that the Trika 
conception of the universe is the same as that of the 
Vedanta. For, the former is Abhasavada and the latter is 
Vivartavada. For fuller information on this refer to the 
2nd chapter in the 2nd part. 

Paramartha Dvadasika was known as Advaya Dvadasi- 
ka also, because the second verse:— 

“Yadyatattvapariharapurvakam tattvam e$i 

tadatattvam eva hi 

Yadyatattvam atha tattvam eva va tat tvam eva 

nanu tattvam idrsam.” 

P. D., g. 2. 

is quoted by Ramyadevacarya in his commentary on 
Cakrapaninatha s Bhavopahara, 45, with the introductory 
remark “Advayadvadasikayamapi.” 

As regards Stotras, about the first two, viz., the Krama 
and the Bhairava, we have already spoken in discussing the 
date of Abhinavagupta. Here it may be added in 
connection with the latter that in old Pandit families of 
Kashmir there is still current a tradition which says that 
Abhinava, while entering the Bhairava cave for his last 
Samadhi, was reciting this Stotra. 

In the Dehastha Devata Cakra Stotra Abhinava shows 
that the attendant deities of Siva, mentioned in the Pura^as. 
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are found associated with him even when he is in the body 
as a limited self (Siva eva grhltapasubhavah). Though in the 
latter case their names and forms are different yet their 
functions are the same. For instance, in the Puranas^ he is 
said to have got two door-keepers, Ganesa and Batuka. 
They accompany him even when he assumes limitations as 
an individual (Pasupramata) to guard two of the nine doors 
of the body. Of course, in this case, they are called Prana 
and Apana. Jayaratha echoes this very idea when in his 
commentary^ on the Tantraloka I, 6, he says the following 
with regard to Ganesa and Batuka: — 

“Asya hi pranavyaptirasti ityevarii nirdisanti guravah 

and 

“Vastuto hi apanavy'aptirasyiisti ityevarn nirdesah > 
respectively. 

Regarding the Anubhava Nivedana it may be stated 
here that we attribute it to Abhinava on the authority of a 
tradition only. We have so far not been able to find any 
internal or external literary evidence to support it. The 
colophon says nothing about its authorship and no quotation 
from it have we, so far, discovered anywhere. We are, 
therefore, not quite sure that the tradition is well founded. 
We have, however, included it in the list of Abhinava’s 
works, because we found it in an old collection of Abhinava’s 
totras m the possession of Harabhatt Shastri of Kashmir. 

21. Tantroccaya. 

his is another summary of the great work, Tantraloka, 
■.? r _ ^* an Tantrasara but bigger than the Tantra- 
con 1 , an ^ a * Although both the introductory and the 
et h ^ Verses s Peak of its being a work of Abhinava, 
of ^ 6 langua S e » the style and the method of treatment 
e subject matter, give rise to grave doubt about its 
be,„g from the pe „ 0 f Abhinava. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 








HIS WORKS 


65 


22. Ghatakarparakulaka Vivrti. 

Ghatakarpara is an interesting poem of twenty one 
verses. It is of the type of the famous Meghaduta. 
There is just one point of difference : while Meghaduta is 
from the lips of the lover, here it is the separated beloved 
that mostly speaks, only a few lines being from others 
such as her friend and messenger etc. 1 It is interesting 
to note in this connection that according to the published 
commentary of Pandit Ramcharit Sharma, a modern scholar, 
the whole of the poem is from the beloved. Its author, 
according to the tradition inherited and recorded by 
Abhinava, was Kalidasa. 2 Its title was probably suggested 
by the word “Ghatakarpara” occurring in the last line of 
the poem in which the author, being extremely confident 
of his all-surpassing skill in writing Yamakas, humorously 
vows to carry water in a potsherd for him who can defeat 
him in writing Yamakas. 3 

The Vivrti is Abhinava’s learned and interesting 
commentary on the work under discussion. 4 According to 
him the 20th verse is not from the pen of Kalidasa ; it is a 
later interpolation. 5 The belief, therefore, in some quarters 
that this poem is a composition of the poet, Ghatakarpara, 
who, according to a literary tradition 6 was one of the 
nine gems in the court of King Vikramaditya, is evidently 
ill-founded. 

In addition to the twenty-one verses commented upon 
by Abhinava, there is a benedictory verse in the beginning. 
The MS. gives number one to this verse and two to the 
following. The question, therefore, naturally arises “Is it 
a part of the poem ?” For the following reasons our opinion 
on this point is that it is a benedictory verse of Abhinava 

1. Gh. V. (MS.) 2. Gh. V. (MS.) 3. Gh., p. 26. 

4. Gh. V. (MS.) 5. Gh. V. (MS.) 6. T. V. 

9 
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at the commencement of the commentary and not the first 
verse of the poem. Its wrong place and the wrong number 
of the first introductory verse of the poem are due to 
scribal mistakes :— 

(I) Had it been a part of the poem Abhinava would 
not have left it uncommented. 

(H) While Kalidasa often, particularly in minor poems, 
doea not offer benediction, Megliaduta and Srutabodha 
for instance, we have not so far discovered any work of 
^bhina\a without a benedictory verse in the beginning, 

This verse is not found In the Nirnaya Sagar 

edition. 


. lt may be P° int ed out here that the published text 

on the folio 1 tbe 011 which our study is based, 

the fo <« po * nts ” h'or convenient reference we call 

rmer “A” and the latter “B”. 

thel'Jfi?* he first five verses of “A” occur as verses from 
C I5th to the 19th in “B”. 

in “B” ^ verses 15th and 21st of “A” are not found 


in “A”. 1 1 n rly the 10th verse of “B” is not found 

23. Bimbap RATibimba v . da 

This work is +•* 

Kashmir catalo n ° tlCed in two catalogues ( 1 ) Dr. Bilhler’s 
the collection of^ G ^ ^ r • Bhandarkar’s Report of 

of a copy of the MSS ‘ ln 1875 -?6. A careful study 

by the curator of th pi ^ W ° fl< * n question, kindly supplied 
Poona, tells us that h' andar ^ ar Oriental Research Institute, 
work of Abhinava • * • ^ Worb ’ though noticed as a separate 
of the Tantraloka*’ ^ n rea hty only a part of the 3rd Ahnika 
theory of the Nn’ be re hites the Bimbapratibimba 

yayi ias ari( I establishes that of the S'aivas. 
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A comparison of the verses 1 to 23 of the third Ahnika and 
the commentary thereon with the MS. No. 469 of 1875-76 in 
the B. O. R. I. will convince anybody. In fact the colophon 
very clearly states that the Bimbapratibimba Vada is only 
an extract from the Tantraloka. 1 

24. Anuttara Tattva Vimarsini Vijtti 

Prof. P. P. S. Shastri’s descriptive catalogue of the 
MSS. in the Tanjore Palace Library informs us that there 
are two MSS. of this work in the said Library; but un¬ 
fortunately both of them are incomplete. The extracts given 
by the learned Professor leave no doubt about Abhinava’s 
authorship of the work 2 . Jt may be pointed out here that 
there is no foundation for Prof. P. P. S. Shastri’s guess:— 

“The work under notice is perhaps his (Abhinava’s) 
commentary on Utpalacarya’s Isvarapratyabhijna, a 
metrical summary of iaaivaism.” 

A careful comparison of the extracts from the MS. on 
pages 6360-1 with the Paratrimsika Vivarana of 
Abhinavagupta, published by the Research Department of 
Kashmir, leaves no doubt about its being another and 
smaller commentary of Abhinava on the Paratrimsika, an 
extract from the Rudrayamala Tantra. Compare, for 
instance, the following :— 

“Iha khalu svatmadevataiva pramathyamanavasthayam 
atmanam paramarsenanavaratam prcchatltyata ucyate :— 

“S'rldevyuvaca” 

Kim prcchatltyata aha :— 

“Anuttaram” iti 
“Anuttaram svatmadeva 
Sadyah ka.ra siddhidam 

1. B. P. V. (MS.) 

2. T. C., P. 6361. 
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Yena vijiianamatrena 
Khecarlsamatam vrajet” 

T. C., 6360—I 

and 

“S'ridevyuvaca” 

“Anuttaram katham deva 
Sadyah kaulika siddhidam 
Yena vijnatamatrena 
Khecarlsamatam vrajet.” 


X • JL 0 ¥ • J • 

. ew small differences between the two texts can be 

in ^ aS ^ Ue *° e ither scribal mistakes or local variations 

in reading. 


used in XVOl ^ s dealing with the Anuttara, Abhinava 

from I°r .u°. aS "A^ttaraprakriya”. This fact we learn 

“Anuu ha S f0ll0Wing comment on the above word 
thah.” * Piakriy ayamiti paratrirhsika-vivaranadavityar- 


<t>l q , T. A., Comm., VI, 249. 

r he two works nnd 

said set. It w Gr discussion are apparently of the 
writers of the 10th ^ C ° mmon P ractlce among the Kashmir- 
one commentar / an< ^ ^ le centuries to write more than 

grand teacher of Ahh^ 6 Same worIc - Utpalacarya, the 
commentaries on h‘ llnava ’ ^ or instance, has written two 
the Vrtti and thcf ^ vara P rat y a bhijfiakarika, namely, 

the two. V! *-be first being the smaller of 
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CHAPTER III 

HISTORICAL BACKGROUND OF HIS THOUGHT 


In the last chapter we have divided the literary activity 
of Abhinava into three periods and have placed the Tantric 
period first of all. In this chapter we propose to trace the 
historical background of his Tantric, philosophic and alankarika 
thoughts. We may state at the very outset that our subject 
being “A Study of Abhinavagupta”, we do not mean to 
follow the traditional method of tracing the origin of the 
three subjects, on which he worked, to some ideas found in the 
Vedas and their development through the later literature till 
they got the respective names by which they are now known. 
We shall strictly confine ourselves to stating what idea of 
their history we get from the writings of Abhinava himself, 
and of his immediate predecessors, to whom he often refers, 
to enable the reader to picture to himself the stages in the 
development of these ideas at which Abhinava took them 
up and the modifications which he introduced into them. 
We may further add that certain statements in the following 
pages will appear more mythical than historical, particularly 
in the part, dealing with the history of the Tantric literature. 
But they have been given a place here, partly to let the 
reader know the orthodox belief in its high antiquity and 
partly for a grain of historical truth that we find therein. 

I Historical Background of his Tantric Ideas 

The belief among the orthodox S'aivas even today is 
that the S'aivagamas are 4 6f eternal existence like the Vedas. 
To this belief Abhinava has given a philosophical explanation 
in the Malini Vijaya Vartika which can be briefly put as 
follows:— 

“Creation, or, to be more exact, manifestation, is, 
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according to the Trika, of two kinds. One relates to 
speech and the other to substance (vacyavacakatmaka). 
Speech also is represented to be of two kinds, divine and 
human. The S'aivagamas are the divine speech and as 
such are the grossest manifestation of the supreme vimarsa, 
as different from the individual vimarsa which is the cause 
of the ordinary human speech. Speech, as we have already 
shown in the course of our treatment of the Paratrimsika 
Vivarana, has an eternal existence in a state of identity 
with the Para. The agamas are but divine speech, and 
as such they also have similar eternal existence. According 
to the Trika, therefore, there can be nothing like an origin of 
the Saivagamas. There is only appearance or reappearance 
of them at the divine will.” 

These Agamas originally consisted of nine crores of 

verses. Bhairava alone knew them all. This agamic lore, 

owever, considerably lost in bulk as it was handed down 

,.° ne divine being to the next after him. Literary 

^ ition definitely says that the number of known verses 

creased by one crore in the case of each of the remaining 

ciT | v “ le beings according to the order of their succession, 
shown below :_ 


Bhairava. 

2. Bhairavl Devi. 

3. Svacchanda. 

4. Lakula. 

5* Anurat. 

6. Gahanesa. 

7. Abjaja. 

8. Sakra. 

9. Guru. 

The last mentioned, namely, Guru, taught the known 
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portion of the Agamas in parts to the following eight, 
according to their individual receptive power :— 

1. Daksa etc. 

2. Samvarta etc. 

3. Vamana etc. 

4. Bhargava. 

5. Bali. 

6. Simha. 

7. Vinatabhu. 

8. Vasukinaga. 

Out of the part of the Agamas in heaven (in the 
possession of S’akra ?) Ravana took one-half, which was 
partly handed down from generation to generation in the 
following order:— 

1. BibhTsana. 

2. Rama. 

3. Lak?mana. 

4. Siddhas. 

5. Danavas. 

6. Guhyakas. 

7. Yogins. 

This, in brief, is the orthodox history of the S'aivagamas 
from the time of Satyayuga to our age (Kaliyuga) as given 
by Abhinava in the 35th Ahnika of the Tantraloka. It is 
based on the authority of the Siddka Tantra and the 
tradition that he heard from his teachers 1 . 

But when the iron age (Kaliyuga) was sufficiently 
advanced, the sages, who were in possession of the S'aiva 
tantric traditions, retired to places inaccessible to ordinary 
mortals. The S'aiva tantric tradition, therefore, dis¬ 
appeared from the ordinary society and spiritual darkness 

1. T. A., Ah. 35. (MSd " 
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prsvEiilGcI* Once Srikunthti, (tins is one of tlie mimes of 
Siva) while roaming over the mountain Kailasa, was 
touched with pity for the suffering humanity, which was 
then immersed in spiritual darkness caused by the dis¬ 
appearance of the S'aivagamas. He, therefore, instructed 
the sage, Durvasas, to revive the S'aivagamic teaching. 
The sage accordingly divided all the S’aivagamas into three 
classes according as they taught monism, dualism or 
momsm-cum-dualism, imparted their knowledge to his three 
mind-born sons, Tryamhaka, Amardaka and Srlnatha 
respectively, and charged each one of them separately with 
the mission of spreading the knowledge of their respective 
agamas. Thus there came into existence three S’aiva 
Tantric Schools, each known by the name of the first 
earthly propagator. It may be noted here that there is 
one more agamic school which is known as ‘half-Tryambaka’ 
(ardhatryambaka) because it was founded by a descendant 
o Tryambaka on the side of his daughter. 


We have not made any considerable attempt up to this 
ime to search for the preceptorial lines of the Dvaita and 
itadvaita Tantras. Whatever information, however, 
the te ' 6 k Gen a ^ G t0 co ^ ect fr° m the available sources on 
th « eaCherS t * lese two schools and their contributions to 
in Ahh 1Va kt > erature ’ to which there are repeated references 

cha ter UlaVa S W ° rks ’ we ska ^ P ut in the middle of this very 

<r> le t5 ar ds the successive teachers of the Advaito 

x antras, we fWi „ . , , , 

„l , £ a tolerably good account in the closing 

teacher of Abhinava Vad I 5ti h° f Som5nand!l ’ the S reat S ranli 

thpiQH i ° a * * n that he represents himself to be 
Tan trir c S ^ en ^ ant °f Tryambaka, the founder of the Advaitft 
T™rl, u . ° f the firs * l° ur teen ancestors after 
fiftpp th" ^ ^ . dld n0t know muc h. His account of the 

a definite. According to this, his name 

gamaditya; he married a Brahmana girl, came 
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to Kashmir in the course of his roaming and settled down 
there. The names of the three descendants between 
Saihgamaditya and Somananda are given below in the 
order of their.succession :— 

1. Varsaditya. 

2. Arunaditya. 

3. Ananda 1 . 

In the foregoing account of the origin of the system in 
the hoary past, its long propagation, gradual decay, temporary 
disappearance and reappearance at the time from which 
the history now is traceable, there is nothing extraordinary. 
This seems to have been the traditional method of describing 
the high antiquity of a system. Leaving other books of 
lesser importance aside, if w r e take up such an important 
book as the Bhagavadglta we find that there too Krsna 
similarly speaks of the antiquity of the Karmayoga in the 
following lines in the beginning of the 4th Chapter :— 

“Imam vivasvale yogam proktavan aham avyayam 
Vivasvan manave praha manuriksvakavebravTt 
Evam paramparapraptam idam rajarsayo viduh 
Sa kaleneha mahata yogo nastah Parantapa 
Sa evayam maya tedya yogah proktah puratanah.” 

Bh. G., ch. IV, S’. 1-2. 

All this, however, is not without any historical 
importance. Here also the shrewd eye of a researcher can 
find a few grains of historical truth. And what our not very 
much trained eyes have been able to find in the above 
account we state as follows :— 

Somananda speaks of himself as the 19th descendant of 
Tryambaka. He was a great grand teacher of Abhinava 

1. S. Dr., Ch. 7. (MS,I 

10 
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whose date of birth we have fixed at about the middle of the 
10th century A. D. It is, therefore, very probable that he 
was a contemporary of Bhatta Kallata, who, as we know 
from the Rajataraftginl, lived in the reign of king 
Avantivarman of Kashmir (855-SS3 A. D.) In fact Bhatta 
Kallata also was a great grand teacher of Abhinava from 
the side of Bhattenduraja, who was Abhinava’s teacher in 
the Bhagavadglta. For, Bhattenduraja was a pupil of 
Mukula, son of Bhatta Kallata. This statement is based on 
the combined authority of Bhattenduraja’s commentary on 
the Kavyalaftkara Sara and Mukula’s Abhidhavrtti Matrka 
in which the following lines occur : _ 

“STutva saujanyasindhor dvijavara Mukulat” 

and 

“Bhatta Kallata putrena Mukulena nirupita 

Suri prabodhanayeyam Abhidhavrtti Matrka.” 

If, therefore, Somananda belonged to the later half of 
the 9th century A. D., it would not be wrong to say that 
the monistic, the dualistic and the dualistic-cum-monistic 
schools of Saivaism arose in the last quarter of the 
4th centuiy A. D. For, if we follow the traditional method 
of allowing 25 years for each generation we will have to 
admit that a period of four hundred and fifty years inter¬ 
vened between Tryambaka, the founder of the monistic school 
of Saivaism, and Somananda, the founder of the Pratyabhijna. 

school; because, the latter was the 19th descendant of the 
former. 

Thus, if different philosophical schools of S'aivaism arose 
towards the end of the 4th century A. D. it naturally follows 
that before that time there was no such distinction. This 
conclusion finds support in Abhinava’s account of early 
Saivaism, because in that no difference of any kind is stated 
or indicated to have existed. Perhaps before that time 
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Saivaism was simply a form of worship of the particular 
deity after which the faith was called and the introduction 
of the philosophical element came much later as a result of 
the influence of Buddhism. 

It is not possible for us to state the time of composition 
of the different Tantras, because very few of them are so 
far available. How can any correct conclusion be possible 
unless all of them or at least a respectable number of them 
be carefully read ? As regards their division into the three 
Saiva schools, there seems to have existed a difference of 
opinion a little before the time of Abhinava ; for, there is 
the evidence of Ksemaraja that the Svacchanda Tantra, on 
which he has commented from the point of view of Saiva 
monism, was before his time explained in accordance with 
the principles of dualism. 

(“Namnaiva bhedadjstir vidhuta yenasvatantratatattva 
Srlmat Svatantra Tantram bhedavyakhyarh na tat sahate.”) 

Abhinavagupta, however, has made a clear cut division of 
these in his Tantraloka as follows :— 

“Dagastada£avasva?tabhinnam yacchasanam vibhoh.” 

T. A., I, 35. 

And Jayaratha in his commentary on the above verse 
has given the list of the Tantras as follows:— 

Dvaita Tantras. 

1. Kamaja. 

2. Yogaja. 

3. Cintya. 

4. Maukuta. 

5. AihSumat. 

6. Dlpta. 

7. Karan a. 
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S. Ajita. 

9. Suksma. 

10* Sahasra. 

This division, according to his own statement is based 
on the authority of the Sri Srlkanthl. 

(Etacca Sri Srlkanthyam abhidhanaptirvakam vistarata 
uktam. T. A., Comm., I, 39.) 

This authority was probably a recent one, and, therefore, 
was perhaps disputed. This supposition alone can justify 


the existence of a dualistic interpretation of the Svacchanda 
Tantra. 


In the introduction to the Mrgendra Tantra occurs 

e following quotation, giving the names of the ten Siva 

antras. This authority is different from that quoted by 
Jayaratha:— 

' mikaih ^ogajam vatha tatha Cintya^ca Karanam 
^ Dipta Suk§mau ca Sahasragca tathamSuman 
Suprabhedastatha hyete saivah sampariklrtitah.” 


Introd., Mr. T., P. 2, 


KSmto. ea 'it 0£ pre s a ent Uta T* Kamoja ’ gives Suprabha and 
.. , nt We have not got sufficient material at 

our disposal to explain this difference. 
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Dvaitadvaita Tantras. 

1. Vijaya. 

2. NiSvasa. 

3. MadgTta. 

4. ParameSvara. 

5. Mukhabimba. 

6. Siddha 

7. Santana 

8. Narasimhaka 

9. Candramsu 

10. Vlrabhadra 

11. Agneya 

12. Svayambhuva 

13. Visara 

14. Raurava 

15. Vimala 

16. Kir an a 

17. Lalita 

18. Saurabbeya 

It is interesting to note here that Abhinava in his Tan- 
traloka has given quotations from some of these Tantras 
also in support of certain views propounded therein. For 
the list of these and the contexts in which references to them 
occur consult appendix (B) 

Advaita Tantras. 

The advaita Tantras consist of eight groups, each 
comprising eight Tantras and having a separate name as 
shown below :— 

(I) Bhairava Tantras. 

1. Svacchanda 

2. Bhairava 

3. Canda 
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4. Krodha 

5. Unmatta Bhairava 

6. Asitariga 

7. Mahocchujma 

8. Kapalisa 

(II) Yamala Tantras 

9. Brahmayamala 

10. Vi§nuyamala 

11. Svacchanda (Yamala) 

12. Ruru 

13.? 

14. Atharvana 

15. Rudra 

16. Vetala 

(III) Mata. 

17. Rakta 

18. Lampata 

19. Lak?mlmata 

20. Mata 

21. Calika 

22. Pingala 

23. Utphullaka 

24. ViSvadya 

(IV) Mangala 

25. Picu BhairavT 
‘-■6. Tantra BhairavT 
27'. Tata 

28. BrahmT Kala 

29. ' Vijaya 
^0* Candra 
31* hlangala 

32. Sarvamangala 
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(V) Cakrastaka 

33. Mantracakra 

34. Varnacakra 

35. S'akticakra 

36. Kalacakra 

37. Binducakra 

38. Nadacakra 

39. Guhyacakra 

40. Khacakra 

(VI) Bahurupa. 

41. Andhaka 

42. Rurubheda 

43. Aja 

44. Mula 

45. Varnabhantha 

46. Vidanga 

47. Matrrodana 

48. Jvalin 

(VII) VAGISA 

49. Bhairavl 

50. Citrika 

51. Harhsa 

52. Kadambika 

53. Hrllekha 

54. Candralekha 

55. Vidyullekha 

56. Vidyumat 

(VIII) §ikha§taka 

57. Bhairavl Sikha 

58. Vina 

59. Vlnamaiji 

60. Samraoha 


79 
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61. 

Damara 

62. 

Atharvaka 

63. 

Kabandha 

64. 

Siraicheda 


This list of sixty-four monistic Tantras is based on the 
authority of the S’rTkanthl, a S'aiva work quoted by 
Jayaratha in his commentary on the Tantraloka, I, 42—3. 
We may add here that the above list of 64 Tantras is 
different from the one given in the S'abdartha Cintamani 
under “Tantra” on page 1048. The latter is based on the 
authority of the Siddhi Sarasvata and has certain names 
of Tantras in common with the former, e. g. Svatantra and 
Rudra Yamala etc. and mentions the names of certain others 
which are quoted by Abhinava in the Tantraloka, though 
not included in Jayaratha’s list. 

The fourth S'aiva Tantric School. 

The fourth school of S'aivaism owed its existence to a 
escendant of Tryambaka on his daughter’s side and, tliere- 
ore, was called Ardha-Tryambaka. The evidence which we 
e been able to collect so far leads us to think that it is 
t e same system as that which is referred to in the Tantra- 
as Kula-Prakriya. For, acccording to the statement of 
Jayaratha in the introduction to T. A., Ah. I, & 7, 

th ^ Ga ^ S the teachings of both the Tantra and 

U a * n his Tantraloka. Abhinava also pays his 

ge to his teachers in both the schools, as the following 
quotation shows 

c c ^ 

vanca tantraprakriyopasannagurvabhimukhlkarana- 
antararh visrantisthanataya kulaprakriyagurum api 
utkarsayati.” T> A>> C omm., I, 31 . 

T r 

we read the following verse with the introduction to it, 
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given above, it becomes evident that Sambhunatha was his 
teacher in the Kula system :— 

“Jayatat jagaduddhrtik§amosau 
Bhagavatya saha Sambhunatha ekah. 

T. A., I, 31. 

Now in the concluding portion of the Tantraloka Ah. 37, the 
author, while enumerating his teachers in different branches, 
refers to this very Sambhunatha not only as his teacher in 
the fourth school 

(“Turyakhyasantatimahodadhipurnacandrah 
Sri Somatah sakalavit kila Sambhunathah.” 

T. A., Ah. 37, S. 61. (MS.) 

but also as a pupil of Soma, which is an abbreviated form 
of Somadeva, who was S'ambhunatha’s teacher in Atimarga 
or Kulamarga, as the following statement of Jayaratha in 
his commentary on the Tantraloka, I, 213, coupled with a 
quotation makes clear :— 

“S’rl Sumatinathasya Somadevah S’isyah tasya Sri 
S'ambhunathah yad vaksyati ‘S'ri Somatah sakalavit 
kila S'ambhunathah” 


yattu 

“Kagcid daksinabhumiplthavasatih Srlman vibhur Bhairavah 
Paiicasrotasi satimargavibhave Sastre vidhata ca yah 
Lokebhut Sumatis tatah samudabhut tasyaiva sisyagranlh 
S’rimanchambhuriti prasiddhim agamaj-Jalandharat plthatah’ 
ityanyatroktaih tat paramagurvabhiprayena yojyam.” 

We, therefore, hold that the words “atinaya”, “kulamarga”, 
“kallnaya” and “ardhatryambakamathika” stand for the 
same school of S’aivaism. 

11 
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The traceable history of the fourth school. 

We learn from the following quotation in T. A., Comm, 
that it had its origin in Kamarupa (Assam) and that 
its founder was the great sage, Mina alias Macchanda 
Vibhu :— 

“Bhairavya Bhairavat praptam yogam vyapya tatah priye 

Tatsakasattu siddhena Mlnakhyena varanane 

Kamarupe mahaplthe Macchandena mahatmana.” 

T. A., Comm., I., 24. 
The commentator has cleared the point that Macchanda 
was the founder of the fourth school by describing him as 
“Turyanatha” in the introduction to that S'loka of the 1st 
Ahnika of the Tantraloka in which the author offers his 
salutation to him (Macchanda Vibhu). Here the word 
‘turya stands for “Turyakhyasantati” referred to in a 
quotation given above. 

We know nothing at this stage of the names or number 
of the successive teachers of this school till we come to Sumati, 
the great grand teacher of Abhinava in this branch. He 
elonged to Southern Pltha (Daksinabhumiplthavasatih).- 
he names of the.teachers who came after him are given 
below in the order of their succession 

1- Somadeva. 

2. S'ambhunatha. 

3. Abhinavagupta. 

Historical background of his philosophic ideas 

rise of the monistic Saiva philosophy in Kashmir. 

the preceding few pages we have tried to trace the 
story of the monistic Tantras, on which the monistic S’aiva 
p . osophy is based, from the earliest time down to that of 
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Somananda (circa 850). It was about this time that 
the monistic S'aiva philosophy arose in Kashmir. 

The causes of its rise. 

The rise of a system presupposes the existence of the 
material out of which it is to be built, of the capable men 
who can give it the required shape and of the immediate 
public necessity which it has to satisfy. A century or so 
before the time of the actual rise of this system, men, 
material and need for any such thing as the monistic Saiva 
philosophy were all lacking in Kashmir. For, we have shown 
above how monistic Tantras, on which this system is based, 
had their origin outside the valley of Kashmir, how the 
traditional Tantric lore was brought to Kashmir only about 
the middle of the 8th century by the fourth ancestor of 
Somananda and how Atrigupta, the renowned Saiva philoso 
pher of Kannauj and the earliest known ancestor of Abilina's a, 
the greatest authority on the Pratyabhijna, was biought to 
Kashmir by king Lalitaditya sometime after 740 A. D. And 
we know from the following quotation : 

“Sutram vrttir vivrtir LaghvI Brhatltyubhe Vimarsinyau 
Prakaranavivaranapancakam iti sastram 

Pratyabhijnayah,” 

given by Madhava in his Sarvadarsana Samgraha that the 
Pratyabhijna literature is a mere exposition of the principles 
laid down by Somananda in his S'ivadr?ti, which was called 
by him “Prakarana” and that the authoritative books on 
this are the following :— 

1. Pratyabhijna Sutra. 

Vrtti. 


Vimarsim. , \ Abhinava 

Vivrti Vimarsim. J 


2 . 

3. 

4. 

5. 
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We know also that all these three writers belonged to the 
two learned immigrant families, namely, of Somananda 
and of Abhinava, referred to above. 

Thus a century before the rise of the monistic system 
ashmir was lacking both in men and material for building 
up its own school of philosophy. As for the public necessity, 
t ere is evidence to show that there was none. In support of 
t is statement we would content ourselves here with simply 
*1 " n 6 Dr. Stein s remark which endorses our view that the 

general public were quite satisfied with the then existing 
gious conditions and did not require any philosophical 
system to satisfy their spiritual needs 

Bll , “ Th f e c ° ntrast > which this (Kalhana’s) partiality for 
of K CU * an< * Editions presents to avowed Saivaism 
before* m ° re a PP arent than real. For centuries 

existed peacefully’ ^ Buddhism and th e orthodox creeds had 
laity was m y Slde S ^ de in Kashmir. As far as the 
His own n&rr^^ had t0 a gFeat extent amalgamated, 

ground gives n ^ r ° m the P ° int where k rea ches historical 

P riv *te individuals ° f thiS ' .° f alm ° St aD r ° yal a “ d 
Buddhist Stu * Wil ° are cred hed with the foundation of 

at least memb ^ karas ’ it is recorded that they, or 

also shrines nf c™ ° their famil y, with equal zeal endowed 
Siva or Vi$nu.” R. T., Introd., P. 9 

One ANCIENT f aith of Kashmir. 

mind, viz., if na turally arise here in the reader’s 

tion in Kashmir ^ a ^ va ^ sm * s a thing of later introduc- 
Before attemnti * W ^ at Was its religion before that ? 
that for our answ^ ° anSwer tk i s 9 ues tion we may state here 
little historical t ^ ave P r i mar ily to depend upon what 
account of the PO ’v , WG find m KaUla ?a’s mostly legendary 
6 eariler kln S s of Kashmir, After this introduc- 
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tory remark we may at once say that it was a polytheistic 
religion, as described in the Nllamata Purana and that Siva, 
as associated with his spouse, was its most popular god. 
Because, when a religious point arises after the coronation 
of Yasovatl, the 3rd of Gonanda line of Kashmir, Kr§na 
quotes the authority of the Nllamata Purana in support of 
his view (R. T., ch. I, 71-72.) Similarly, when the religion 
of the land is represented to have suffered at the hands of 
the Bauddhas with Nagarjuna as their head, the reference 
is to nothing else than the ritualistic performances prescribed 
in the Nila Purana :— 

“Kriyarii Nllapuranoktam acchindan agamadvi§ah.” 

R. T., ch. I, 178. 

Further, when Candra, a descendant of Kasyapa, propitiated 
Nila, the lord of the (Kashmir) Nagas, who being angry 
at the suspension of the customary oblation because of 
Buddhistic influence, had sent down the destructive snow¬ 
fall, the religion that was revealed to him anew was no other 
than that of the Nila Purana. (R. T., ch. I, 183.) 

Whatever opinion we may hold about Kalhana’s account 
of the kings and their administration in the earlier part of 
his chronicle, in view of the fact that Tantric S’aivaism was 
of as late introduction into Kashmir as the 8th century A. D. 
and that when Buddhism entered Kashmir at the time of 
Asoka there was already a religion there, the prominent 
feature of which was the worship of Ardhanarl Natesvara, it 
will not be unreasonable to suppose that Kalhana at least 
in his statement in regard to the ancient faith or religion of 
the land is generally not wrong. 

Soil for the growth of Tantric S'aivaism. 

It has been pointed out in the preceding two paragraphs 
that the old religion of the land of Kasyapa was polytheistic 
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with a special inclination towards ritualistic S'aivaism. 
It was purely a traditional faith and had no literature of 
its own at the time of the advent of Buddhism in Kashmir 
in the reign of Asoka (273-232 B. C.). But so wise was 
then the way in which Buddhism was spread, so non¬ 
interfering was the religious policy and so judicious was 
the royal patronage of different religions that Brahmanas 
did not very much feel the advent of the new religion. 
Antagonism of Brahmanas, however, was aroused when in 
consequence of Kaniska’s gift (125-60 A. D.) of Kashmir to 
Buddhistic Church*, Nagarjuna came to power and began 
to use his power of both learning and position to spread 
Buddhism. The fact that this was the time when the 
struggle between Buddhism and S’aivaism began seems to 
find support in the tradition recorded by Varadaraja in the 
following introductory verse to his Vartika on Vasugupta’s 
S'iva Sutras:— 

‘Nagabodhyadibhih siddliair nastikanam purahsaraik 
Akrante jlvalokesmin atmesvaranirasakaih.” 

S. S. V., I. 

Here we take “Nagabodhi” to stand for “Nagarjuna 
Bodhisattva,” on the following authority :_ 

“Nagarjunena sudhiya bodhisattvena palitah.” 

R. T., I, 175. 

The immediate effect of this was that the teachings of 
e ocal religion, which were till then simply a matter of 
oatmg traditions, were systematised for the first time by a 
p ous Brahmana ascetic, Candradeva. This in our opinion 
t e one historical truth in Kalhana’s story of the destruc- 
* . sno ^ sen l by Nila, enraged at the abeyance of 

gious lights prescribed in the Nila Purana in consequence 

* R. T., Ch. I,T77-8. 
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of Nagarjuna’s propaganda (R. T., I, 177-184). The story 
is, otherwise, as pointed out by Dr. Stein, (R. T., Introd. 
P. 77) “but the rechauffe of an ancient legend told in the 
Nllamata Purana, which relates the deliverance of Kashmir 
from the plague of the Pisilcas through the rites revealed 
by Nila Naga.” 

What important events took place in the following 
six hundred years in the history of the local faith of 
Kashmir we do not know anything about. The only 
thing that we can say is that the local religion being 
polytheistic accepted Buddha also as one of its gods. 
Therefore, whatever conflict of views may have existed 
among the priests of both Buddhism and S’aivaism regarding 
religious matters, common people, as has already been 
stated, followed a mixed faith. That both influenced 
each other was a matter of course. Thus there developed 
a religion which was neither purely Buddhistic nor purely 
S'aivaite, but was a harmonious mixture of the meditative 
and philosophical aspect of the one and the ritualistic 
aspect of the other ; but as such it had no scriptural 
authority to support it. Thus, there was already the soil 
congenial for the growth of Tantric S’aivaism which gives 
ritual and philosophy more or less the same place as 
was probably given them by the then popular faith, so 
that when it came with all the scriptural support at its 
back, it was accepted by the common people of Kashmir as 
their ancestral faith. Even today Tantric Saivaism is the 
faith of Kashmir Hindus, though now it is considerably 
mixed with Vedic rituals. 

Influence of S'ankaracarya. 

For over nine centuries the local faith had been influenced 
by Buddhism. For about the same period the people of 
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Kashmir had professed a mixed faith and had heard enough 
of the idealistic philosophy and perhaps thought also over it. 
Their minds, therefore, were sufficiently trained to receive 
and to retain philosophical ideas. For about a century they 
had seen the Tantric Saiva rituals practised by the two 
great Saiva families which had migrated into Kashmir and 
had heard their philosophical ideas. Perhaps many families, 
not finding any fundamental difference between this and 
the religion that they and their predecessors had professed 
for centuries, had also accepted it. The decline of 
Buddhism had come. Kumarila Bhatta (about 750 A. D.) 
had shaken its roots. Such was the opportune time when 
S'ankaracarya visited Kashmir some time in the second 
decade of the 9th century after giving his final blow to 
Buddhism in the rest of India (S'aftkara Digvijaya, ch. XVI, 
54-80). Let us state here very clearly that our statement 
about S'aftkaracarya’s visit to Kashmir has no other authority 
than that of the S'aftkara Digvijaya, quoted above. Let 
us, however, add that it does not appear to be altogether 
baseless : firstly, because it is supported by a local tradition 
which is still current in Kashmir and secondly, because the 
influence of Saftkara’s Tantric philosophy on the Trika is 
so great that the supposition of a personal touch of its 
ounder-writers with S'aftkara seems to be necessary to 
explain it at such an early time. If we compare the 
p flosophical ideas of S'aftkara, as contained in his Dak§ina 
urti Stotra and explained by his pupil Suresvaracarya 

o. -/ S ^ ommentar y on the above stotra, we find that 
u ara s conception of the ultimate reality is the same 
at of the Pratyabhijna. In fact he uses all the 
important technical expressions in the same sense in 

w ich they are used in the PratyabhijnS. Compare for 
instance :— 

^ ^ jasyantarivankuro jagadidam prannirvikalpam punar 

Mayakalpitadesakalakalanavaicitryacitrlkrtam 
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Mayavlva vijrmbhayatyapi mahayoglva yah svecchaya 
TasmaisrI gurumurtayenama idam srl Daksinamurtaye.” 

D. M. S., S'. 2. 

and 

“Cidatmaiva hi devontahsthitam icchavasad bahih 
Yoglva nirupadanam arthajatam prakasayet.” 

I. P. V., 1,182. 

(II) “Jnanakriye jagatklptau drsyete cetanasraye.” 

D. M. S., Comm. (2), S'. 13. 
and 

“Jnanarh kriya ca bhutanarh jlvatam jlvanam matam.” 

I. P. V., I, 39. 

(III) “Tasmat satta sphuratta ca sarvatrapyanuvartate.” 

D. M. S., Comm. (2), S’. 13. 

and 

“Sa sphuratta mahasatta desakalavisesinl.” 

I. P. V., I, 207. 

(IV) “J natrtvam api kartrtvam svatantryarh tasya kevalam.” 

D. M. S., Comm. (2), S’. 50. 

and 

“Kartari jfiatari svatmanyadisiddhe mahesvare.” 

I. P. V., I, 29. 

We, therefore, feel that, whatever be the amount of 
fiction with which Madhava may have coloured S'aiikara’s 
visit to Kashmir, it is not without a grain of truth inas¬ 
much as the said visit was a fact. Further, we are of 
opinion that S’aukara believed in the monistic Tantras, as 
the epithet “sarvatantrasvatantra” in his virudavali indi¬ 
cates ; that the Tantras, the authority of which he accepted, 
were sixty-four in number, as his reference to them in his 
own Saundarya Laharl in the following line:— 

“Catuhsa?tya tantraih sakalam abhisandhaya bhuvanam” 
clearly shows; that he had a special inclination towards 
12 
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the Tantric practices of Kashmir, as his establishing 
Srlcakra in some of his Mathas testifies; and that in his 
exposition of the Vedanta he was greatly influenced by the 
philosophical parts of the aforesaid Tantras, as we shall 
point out at different places in the philosophical portion of 
this thesis. 

The visit of such a great person, particularly after 
uprooting Buddhism in the course of his Digvijaya, (if this 
be taken to be an historical fact) was of no little importance 
to the philosophical system that was soon to come into 
existence. This visit purged the local faith of its Buddhistic 
element, strengthened the position of the new Tantric creed, 
which was brought by the two immigrant families and had 
already begun to be accepted by the populace, and aroused 
their curiosity to know more about the new creed. 

The rise of Kashmir S'aivaism. 

Thus men and material being already there in the two 
immigrant families and those that followed them, as for 
instance, that to which Vasugupta, the author of the S'iva 
fitra, belonged, and the need for a systematic presentation 
o t e new faith in both its philosophical and ritualistic 

th^K^ . ^ av ^ n S been created by the visit of S'ankaracarya, 

e asnmir Saivaism made its appearance without much 
delay. 

Our object in these pages, we may state here, is not to 
trace the history of the divine S'aiva literature so much as 
to give an idea of the human literature that had been written 
e ore Abhinava on the subject of Kashmir S'aivaism so as to 

\ ear 1 -. S ^° W our great writer contributed to it. In 

t is c apter, therefore, we shall deal with the writings of his 
pre ecessors only. We shall speak on his successors in the 

next c lapter and shall show how far he influenced their 
ideas, 
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The Spanda Branch. 

( I ). Vasugupta and his S'iva Sutra. 

On the authority of the RajataranginI (ch. V, 66) we 
know that Bhatta Kallata, the pupil of Vasugupta was a con¬ 
temporary of Avantivarman, King of Kashmir (855-883 A.D.). 
There he is referred to as “siddha”. It is, therefore, evident 
that at that time he was an old man of established reputation. 
Vasugupta, the teacher of Kallata, therefore, it is natural 
to suppose, belongedt o the preceding scholastic generation 
extending from about 825 to 850 A. D. We shall, therefore, 
not be wrong if we say that Vasugupta gave a systematic 
form to the philosophical ideas of the monistic Tantras in 
his S'iva Sutras in the next decade after S'ankaracarya’s 
visit to Kashmir towards the end of the second decade of 
the 9th century A. D. 

Ksemaraja, in his introduction to the S'iva Sutra Vimar- 
SinT, records a tradition which says that Vasugupta was not 
the writer but simply the publisher of the Sutras which he 
had found inscribed on a boulder to which he had gone, as 
instructed by S'iva in a dream, and which turned bottom 
upward at the mere touch of his hand. Whatever we may 
think of this tradition, it was believed in by his immediate 
successors, who refer to the S'iva Sutras as of divine author¬ 
ship. They are divided into three chapters dealing in 
succession with the three ways to hnal emancipation pointed 
out by the monistic Tantras. 

Other works of Vasugupta. 

2. Spanda Karika. 

There is a difference of opinion about the authorship of 
the Spanda Karika. Utpala Vaisnava on the strength of the 
53rd Verse:— 

“Vasuguptad avapyedam guros tattvarthadarsinah 
Rahasyam slokayamasa samyak srl Bhatta Kallatah.” 
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attributes its authorship to Kallata. But it has to be noted 
in this connection that this verse is not found in the recension 
of Ksemaraja, who attributes the Karika to Vasugupta 
himself probably on the authority of the following verse, 
found in his recension :— 

“Labdhvapyalabhyam etaj jnanadhanam hrdguhantah- 

krtanihiteh 

Vasuguptavacchivaya hi bhavati sada sarvalokasya. 

S. N., 16. 

About this quotation also it has to be pointed out that as the 
former is not found in the recension of Ksemaraja so the 
latter is not traceable in that of Utpala Vaisnava. We, 
however, follow Ksemaraja because he is supported by 
Mahesvarananda who quotes this verse, as found in Ksema 
raja’s recension, in his commentary on the very first veise o 
his own Mahartha Maiijarl. 

The Spanda Karika is simply an amplifi ca B° n of the 
fundamental principles of S'aivaism, as aphoristically given 
in the S'iva Sutras, It was also called Spanda Sutra. 
Ksemaraja in one of his introductory verses to the Spanda 
Nirnaya refers to it as such :— 

“Samyak sutrasamanvayam parigatirh tattve parasmin 

param. 

S'rl Spanda sastrasya.” S. N., I. 

This work has to be distinguished from “Spanda Sutra *’ nos. 
518-19 of Dr. Buhler’s report; for, there the name stands 
for “S'iva Sutra” (consult his extracts from MSS.). 

3. SpandAmrta. 

It is mentioned as a separate work of Vasugupta by 
Mr. J. C. Chatterji in his Kashmir S'aivaism P. 37. He 
does not state any authority on this point. But our opinion is 
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that it is the same as the Spanda Karika. In fact the word 
“Spandamrta” does not stand for the title of a work. It 
is simply a metaphorical expression used for the fundamental 
principles of the Spanda system, as is clear from the use of 
this very word by Ksemaraja in one of the introductory 
verses to his Spanda Nirnaya :— 

“Spandamrte carvite tu Spandasandohato manak” 

We know that the Spanda Sandoha is Ksemaraja’s com¬ 
mentary on the first verse of the Spanda Karika. Another 
place where this word has been found is the concluding 
verse of Kallata’s Spanda Sarvasva : 

“Drbdham mahadevagirau mahegasvapnopadistacchiva- 

sutrasindhoh 

Spandamrtam yad Vasuguptapadaih S'rl Kallatas tat 

prakatlcakara.” 

Here also the word, if at all it stands for the title of a 
work, cannot refer to any other than the Spanda Karika 
itself on which the Spanda Sarvasva is a commentary. 

This verse seems to solve the riddle of the authorship 
of the Spanda Karika. Here Kallata himself represents 
Vasugupta to be the writer of the Spanda Karika ; mark 
the words “Spandamrtam drbdham” (“Drbhl granthe” 
Panini’s Dhatupatha) and clearly states his work in 
connection with the Karikas to be simply that of a 
publisher :— 

“S'rT Kallatas tat prakatlcakara”. 

Perhaps this is a posthumous work of Vasugupta. If this 
explanation be taken to be correct there will remain no 
difficulty in harmoniously interpreting the two verses given 
above in this connection. For, “Rahasyarn slokayamasa 
samyak”, occurring in the Spanda PradTpika, can, without 
stretching the language, be interpreted as “well published 
the sacred doctrine.” 
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4. VASAVI TXKA ON THE BHAGAVADGiTA 
No complete MS. of this work has so far been dis* 
covered. 

5. SlDDHANTA CANDRIKA. 

Noticed in Biihler’s catalogue as MS. No. 501. 

(II) Kallata (855 A. D.) 

What little we know about his person we have already 
stated while discussing the date of Vasugupta. Here, 
therefore, we confine ourselves to giving an account of his 
works only. 

1. SPANDA SARVASVA. 

It is a commentary on the Spanda Karika. 

2. TaTTVARTHA ClNTAMAtfl. 

This was a commentary on the last quarter of Vasugupta’s 
S iva Sutia, as we learn from the 5th introductory verse of 
Bhaskaracarya to his Vartika on the same S'iva Sutra :— 
Vyalcarot trikam ete (ke) bhyah Spandasutraifo 

svakaistatha 

Tattavarthacintamanyakhyatlkaya khandam antimam”. 

3. Spanda Sutra. 

1 iom the portion italicized in the above quotation 
it appears that he wrote his own Spanda Sutras also. 

4. Madhuvahini. 

We have not been able to trace any reference to it 

OX f C M^ VeS * WG are rnent ^ on i n g it here on the authority 
of Mr. J. C. Chatterji’s Kashmir S'aivaism P. 37. 

(HI) Rama Kantha. 

In the colophon to his commentary on the Spanda 
Karika he speaks of himself as Utpaladeva’s pupil: 

Krtih srlmad-Utpaladevapadapadmopajlvinah S'rlmad 
Rajanaka Ramakanthasya.” 
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We know that Utpala was Abhinava’s grand teacher and, 
therefore, belonged to the first half of the 10th century A. D. 
We shall, therefore, not be very wrong if we say that he 
(Rama Kantha) lived in the second and the third quarters 
of the 10th century A. D. 

His Works. 

1. Spanda Vivarana SaramAtra. 

This is the name of his above-mentioned commentary 
as is apparent from the colophon :— 

“Iti Spanda Vivarana Saramatrarh samaptam.” 

Two more works of this author are noted in K. S. with 
an interrogation mark against each. 

2. Commentary on the Matafiga Tantra ? 

3. Commentary on the Bhagavadglta from the 
Saiva point of view ? 

(IV) BhASKAracarya. 

_ Four generations intervened between Kallata and 
Bhaskaracarya. The latter belonged to the fifth generation 
from the former. The following are the names of his pre¬ 
decessors in the order of their succession 1 :— 

1. Pradyumna Bhatta. 

2. Prajnarjuna. 

3. Mahadeva Bhatta. 

4. S'rlkantha Bhatta. 

Abhinavagupta quotes in his Pratyabhijna Vimarsini from the 
Vivekanjana of Divakaravatsa with the following remark :_ 

“Yadaha Bhatta Divakaravatso Vivekanjane” 

I. P. V., I, 10. 

If we take the word “Divakaravatsa” to mean “son of 
Divakara” as we have reason to do in view of his referring 
1, 6. S. V. ? Introc], 
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to himself as “Daivakarih” in S. S. V. referred to above, 
there does not remain much difficulty in fixing his date. 
Abhinavagupta’s Pratyabhijna VimarsinI is the last of his 
available works and came after his Brhatl VimarsinI which was 
completed in 3 015, as we have already shown in the chro¬ 
nological order of his works. And Bhatta Kallata, we know, 
was king Avanti Varman’s contemporary (855). Allowing, 
therefore, a period of about a century for the intervening four 
generations it will not be wrong, in our opinion, to say that 
he was an older contemporary of Abhinava, if not a 
predecessor. 

His Works. 

1. Siva Sotra Vartika (published) 

2. VivekAnjana (known from reference) 

3. Kak$ya Stotra. 

The last mentioned work is attributed to Bhattadivaka- 
ravatsa by Yogaraja in his commentary on Abhinava’s 
Paramartha Sara P. 103, as the following quotation shows:— 

“Yathaha Bhatta Divakaravatsah 
‘Jate dehapratyayadvlpabhaiige 
Praptaikadhye nirmale bodhasindhau 
Avyavartya tvindriyagramam antar 
ViSvatma tvaih nitya ekovabhasi’ 

iti Kaksya Stotre.” 

The PratyabhijRa Branch. 

It may be pointed out at the very outset that the 
ratyabhijna also, like the Spanda, is based on the 
monistic aiva Tantras and that in point of the philosophical 
conception of the universe and its cause, and of the nature of 
the individual self and that of the highest reality there is no 
difference between the two. The only point where the t\vo 
differ is the means of realising the Highest Reality. The 
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Spanda showed the three well known paths to the said 
realisation, namelj’', Sambhava, Sakta and Anava, as is clear 
from the three chapters of the Siva Sutra - called after the 
above three means. But the Pratyabhijna, according to the 
statement of the author of the Pratyabhijna Sutra or Karika, 
showed an easier path to it which was not known before and 
which was, for the first time, pointed out by Somananda in 
his Sivadrsti 1 . 


(I) Somananda. 

We have already pointed out that two teachers of 
Abhinava, namely, Lak?managupta and Bhattenduraja, 
belong to two different preceptorial lines. The distance of 
both, Somananda and Kallata, from Abhinava is only two 
intervening generations as the following table shows :— 


1. Somananda 2 

2. Utpaladeva 

3. Laksmanagupta 

4. Abhinavagupta 


1. Kallata 

2. Mukula 

3. Bhattenduraja 

4. Abhinavagupta 


We can, therefore, safely say that Somananda was 
Kallata’s contemporary, perhaps older, and belonged to the 
close of the first and the beginning of the second half of the 
9th century A. D. 


His Works 

In the next generation after the so called discovery of the 
Siva Sutras by Vasugupta and a sort of running commentary 
thereon in the form of the Spanda Karikas by the same, but 
perhaps before a commentary on the latter by Kallata, 
Somananda wrote his Sivadrsti. 

1. I. P. V., II, 271. 

2. T. A., Ah. 37. (MS.) 

13 
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1. SlVADRSTl. 

While the works on the Spanda branch just 
mentioned are mere dogmatic statements of the S’aiva 
doctrines, the Sivadrsti is an attempt to present the 
S’aiva idealistic monism or monistic idealism in a 
systematic philosophical form coupled with the necessary 
reasoning. It consists of about 700 verses in seven chapters. 
Somananda also, like Vasugupta, claims to have been inspired 
by Siva in a dream, but not simply to go to a boulder to 
find inscribed what was to be propagated, but to systematise 
the philosophical contents of the monistic Tantras . 1 He 
clearly states that what he has given in the Sivadr ? ti, is 
not simply a creation of his own mind, but is based on the 
Sastra “S’ivo data sivo bhokta .” 2 We have not so far been 
able to trace this quotation in any one of the Agamas to 
which we have had access. But the verse given below, 
of which the above quotation constitutes a part, is very 

well known and is daily recited in the Pandit families 
of Kashmir:— 


Sivo data sivo bhokta sivah sarvam idarii jagat 
Sivo yajati yajfiasca yah sivah soham eva hi.” 


6 ma ^’ however, state that Abhinavagupta, whil 

ea ing with the Anupayamarga, in the second Ahnika c 

, ^otraloka,, declares that he follows the authority c 

rmimahasastra. He further adds that this subjec 
nas been dwelt unnn u . ... 

Somananda. 3 * The n “ 615 be S mnm S 

ue above-mentioned Tantra, therefore 

Th ^ t & *- S t | le authorit y which Somananda followed 
The quotation also may be from the same. 


1- S- Dr., (MS.) ch . _ 

2. S. Dr., (MS.) ch. 7. 

3 - T. A., Ah. II. p. 39 
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2. VIVIJ.TI, 

This is supposed to have been Somananda’s commentary 
on his own Sivadr^ti. Dr. Stein, however, is of opinion that 
no such work was written by him (Introd. XLII Jammu Cat.) 

3. Paratrimsika Vivrti. 

This, as the name implies, was his commentary on the 
Paratriihsika. Abhinava, according to his own statement 1 , 
follows it in his own commentary on the same (Paratrimsika). 
In fact his object was to discuss the points which were left 
doubtful by Somananda. 

(II) Utpaladeva. 

He was both son and pupil of Somananda. 

(“Somanandatmajotpalaja-Laksmanaguptanathah.” 

T. A., Ah. 37. (MS.)) 

He, therefore, seems to have lived towards the end of the 
9th and the first half of the 10th century A. D. 

His Works. 

1. IsVARA PRATYABHIJfU KaRIKa. 

This was the first work on the Pratyabhijna system as 
such. In fact the system owes the name Pratyabhijna to 
this book. Its importance, however, is due to two com¬ 
mentaries of Abhinava, the VimarsinI and the Vivrti 
VimarsinI. 

2. Isvara Pratyabhijna V^tti. 

It is a brief commentary mostly concerned with 
clarifying the ideas given in the Isvara Pratyabhijna Karika. 

3. Isvara PratyabhijSA TTikA. 

Unfortunately it seems to be irrecoverably lost. It 
was a detailed commentary on his Isvara Pratyabhijna 

1. P. T. V., 282. ~ T 
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Karika. According to the old way of counting thirty-two 
syllables of a prose book as one verse, it consisted of six 
thousand verses. It is to this that Abhinava refers as Tlka 
in one of his introductory verses to the Isvara Pratyabhijna 
VimarsinT. 1 It is one of the five books of accepted 
authority on the Pratyabhijna philosophy, referred to by 
Madhava in his summary' of the Pratyabhijna system in his 
Sarva Darsana Sangraha. 2 It was on this that Abhinava 
wrote his famous commentary, Brhatl VimarsinT. 


4. StotrAvali. 

It has a commentary of K§emaraja. 


5. Ajapa Pramatr. Siddhi 

6. Isvara Siddhi, 

7 * » » Vr-TTi. 

8. Sambandha Siddhi. 

9 * » „ Vfttti. 

10. Vrtti on Somananda’s Sivadrsti- 


It was written at the request of his own son Vibhrama- 
ara and a Brahmacarl Padmananda by name. That it was 
tpa adeva s work is made clear both by an introductory 

N tiiTsf c °l°pbon given as an extract from the MS. 

o 4178 m Jammu Cat 3 . On this point there is the 
a ltional evidence of the Bhaskarl, which not only 
1 a com nientary on the l3ivadr§ti to Utpala but also 

1 • , , G ° re Isvara Pratyabhijna Karika in the chrono- 

logical order, as the following extract shows =- 


Srlman Utpaladevah svagurunirmitalh 
_ lva ^yakhya m mahasastram vyakhyaya 

1. I- P- V., I, 3. 

2. S. D. S., P. 191. 

3. Jammu Cat., MS. 4178, 
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tatpratibimbakalparh karikamayam Isvara 
Pratyabhijnakhyam mahasastram pranlya.” 

All these works are very frequently quoted by Abhinava in his 
works (for illustration vide Appendix (B). 

11. Paramesa Stotravali. 

It is noticed by Dr. Btlhler in his Kashmir Report 

MS. No. 458. 

(Ill) Laksmanagupta. 

On the authority of Abhinava, quoted above, he was 
both son and pupil of Utpaladeva. We have already shown 
that he was our great writer’s teacher in both the Darsanas, 
the Pratyabhijna and the Krama. His period of literary 
activity must have extended over the close of the second 
and practically the whole of the third quarter of the 
10th century A. D. It is indeed very strange that no work 
of his has so far been discovered; nor any quotation from 
or reference to his works even in the writtings of Abhinava 
has so far been found. The only passage where there seems 
to be a reference to his writing is to be met with in one of 
the concluding verses of Abhinava’s Brhatl VimarsinI 1 . 
In this he is spoken of as “Srlsastrakrt”. We have got no 
information about the nature of the contents of this book. 

Dualist Saiva Writers. 

Here it will not be out of place to speak a little on the 
literary activity of the Saiva dualists, particularly because 
Abhinava himself frequently refers to them. These writers 
we divide into two periods, viz., pre-Abhinavagupta and 
post-Abhinavagupta. And because we are mentioning them 
only by the way to show the relation of other S’aiva schools 
with the one under discussion, we shall, therefore, finish 

1. B. V. (conclusion) 
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with the writers of both the periods right here, without 
postponing the treatment of the post-Abhinava dualists till 
we come to the next chapter as in the case of the monists. 


Amalgamation of the Dvaita and the 
Dvaitadvaita Schools. 

It appears that while the monistic S'aiva School was 
doing its work, as described above, the dualistic school 
was not idle. The probability is that the latter began its 
work earlier. For, K§emaraja, as has already been pointed 
out, speaks of even the admittedly monistic Tantras, as for 
instance, the Svacchanda, having been interpreted in the 
dualistic light: and Abhinavagupta also quotes some 
dualist writers giving their names. 


^ ur wor k present is confined to the monistic school, 
ave not ma< ^ e enou gh search for the material to build 
e ist ° ry tbe dualistic school. It is, therefore, not 
possi e or us to say when and how this school came to 
as mir, who were its earliest writers and what were the 

definite T: re f P ° nsible for 1^ rise. We can, however, 

Saiva Srh l long before Abhinava’s time the two 

h!d amat ' fT ely ’ the D ™‘ a “4 ‘he Dvaitadvaita, 
nad. amalgamated and as sn^h v, a 

•■Siddhanta". Pam . Q “ . ° n<! C ° mm ° n " ame 

group ol twenty-ei=ht A * ta ’ ,nstancei calIs ‘he 

and eighteen Duvall '"'**** ^ DVaita 

the name of “Siddh a agamaS ’ aS St&ted bef ° re ’ by 

word to refer to the tea h’" Abhinava also uses this very 

as a whole 2 , an d his ^ ° f twent y' ei g ht A gamas 

this school as tVira f 1 , commen tators refer to the writers of 
th,s school asaefo llowersofthe ;Saiddtantikas) 


1. Mr. T., Introd. 2. 

2. T. A., Ah. 37 (MS.) 

T, A., Comm., vi, 221. 
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The Position of this School in 
Abhinava’s Time. 

In the time of Abhinava the position of this school was 
already well established. It had produced great writers 
like Sadyojyoti, Brhaspati and S'ahkaranandana. The 
leaders of this school had written learned commentaries on 
the Tantras, not only of the admittedly dualistic school but 
also on those which were known to belong to the monistic 
school such as the Svacchanda. They had also written 
such popular works as the Bhoga Karika and the Siva 
Tanu S'astra, which presented the fundamental principles 
of the school in a very simple and appealing language. In 
the eyes of Abhinava, however, this school was to be 
shunned; because it was dominated by ritualism, the 
observance of which meant much trouble but little religious 
merit in return ; because it could not show the right way to 
final emancipation and because its principles were not at all in 
harmony with common experience 1 . It was to demolish 
the theories of this school that he wrote such works as the 
Bhedavada Vidarana. In the Tantraloka, in which he has 
dealt with almost all the points connected with his monistic 
school, he has drawn attention to the points of difference 
between the Siddhanta school and the Trika and has tried 
his best to refute the theories of the former. This is not 
the place to illustrate these differences. We, therefore 
content ourselves with quoting the following verse of 
Jayaratha in support of our view :— 

“S'ahkaranandana-Sadyojyoti-Devabala-Kanabhugadimatam 

Pratyakhyasyan navamaih vyacakhyavahnikam Jayaratha^.” 

T. A., Comm., VI, 250. 


1. T. A., Ah. 37. (MS.) 
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Lakulisa PASUPATA. 


The Siddhanta school, referred to in the preceding 
paragraph, is not to be confused with another Tantrika Saiva 
school, known as Lakulisa Pasupata. The latter follows only 
the eighteen Tantras of the Dvaitadvaita school, and not 
the twenty-eight Tantras, as interpreted in the light of the 
dualistic teaching. According to Abhinava, while the 
Siddhanta school is simply to be shunned, the Pasupata 
school occupies a position next only to his own monistic school 
as a sure guide on the way to final emancipation. The 
superiority of the latter lies only in the fact that it is a sure 
means of realisation of the worldly desires also. 1 


Its Writers and their Works. 

(I) Sadyojyoti S’iva. 

He was a dualist Saiva and was spoken of as 

Siddhaguru. He was also called Khetapala 2 3 . As regards 

is time, we can authoritatively say only this much that 

e was Abhinava s predecessor. About the place of his birth 

tj. aV ^ n ° ev *dence at present to say any thing at all. 
His teacher was UgrajyotH. 


1 . 


his works. 


-- Bhoga Karika. 

r With Bho & a in accordance with the teachir 

T A aurava Tantra. There is a quotation from this 
i. A., Coram., VI, 132 


2. Mok?a Karika. 

3 * Paramok§a Nirasa Karika. 

I- T. A., Ah. 37. (MS.) 

2. T. A., Comm., VI, 211 

3. M. K., 63. 
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4. Tattva Traya Nirnaya. 

5. Raurava Tantra Vrtti. 

He considered this Vrtti to be so important a work of 
his that he refers to himself as “Vrttikrt” (the writer of 
the Vrtti 1 .) To us it is known only from references to 
it by his commentator, Aghora S’ivacarya 2 . 

6. Tattva Sangraha. 

(II) Brhaspati. 

He appears to have been accepted to be as great an 
authority as Sadyojyoti himself, not only from the frequent 
references to him in the writings of Abhinava (consult Ap¬ 
pendix B) but also from the fact that he is quoted as an 
authority by the post-Abhinava dualist S’aiva writers such-as 
Aghora Sivacarya and Bhatta Rama Kantha. The latter 
in the introduction to his commentary on Sadyojyoti’s 
Moksa Karika, couples the name of Brhaspati with that of 
Sadyojyoti as follows :— 

“Yabhyam prakasitaih vartma siddhante siddhabhavatah 

Gurunam api tau vandyau Sadyojyoti-Brhaspatl.” 

1. S'iva Tanu S’ASTRA. 

This is the only known work of this writer. The only 
source of our information about it, is Abhinava’s reference 
to it in the following quotation :— 

“Iti nirvacanaih S'ivatanusastre gurubhih smrto devah.” 

T. A., I, 146. 

Jayaratha, commenting on this, says :— 

“Gurubhih iti Brhaspatipadaih.” 

1. T. T. N., Comm., 2. 

2. T. San., Comm., 52. 

14 
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(III) SAkKARANANDANA. 

He also was one of the dualist £>aiva writers whose 
views Jayaratha controverts, as he himself says in the 
concluding line of his commentary on the Tantraloka 
Ahnika IX. Abhinava also refers to him in his Pratyabhijna 
VimarsinI, I, 181. 

1. PRAjtfALANKARA. 


This is the only known work of S'afjkaranandana. Our 
source of information about it, is Abhinava’s reference to it in 
F 181. From the nature of the context in which 

the refeience occurs, it seems to have been written with the 
object of exploding the atomic theory of the Naiyayikas. 


(IV) VlDYAPATI. 

Two works of his 


1. Anubhava Stotra T. S., 31. 

2. Mana Stotra T. A., Ah. XIV, 9. 


wn from Abhinava’s references to them, as shown above. 

Moks a q KadL m p B 2\ at '%n 5ma Kartha ’ s commentar y on the 

, ’ * 4A * Ihe evidence in hand is not conclusive 

" hether — a dualist or not. But it is 
a place here.° * ** *** We have ’ therefore, given him 


(V) DevABALA. 

to him a G ^ n ° W as a dualist writer only from a reference 
to him made by Jayaratha in T. A., Comm., VI, 250. 

Saiva dualists of the post-Abhinava period. 

_ F ° r reasons already stated we briefly deal with the 
> aiva ua ists of even the post-Abhinava period right here. 
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(I) King Bhojadeva. 

Mr. Smith in his Early History of India speaks of two 
Bhojas (1) Mihira, son of Ramabhadra, usually known by 
his title Bhoja (840—90 A. D.) and (II) Bhojadeva of Dhara 
(1018-60 A. D.) Of these only the latter is known to have 
been a patron of learning and a great writer. He is quoted by 
Madhava in the Sarva Darsana Saiigraha, in his summary of 
the S’aiva Darsana, and by Vidyaranya Yatindra (Madhava 
himself so called when he became a Sanyasin ?) in his 
commentary on the Suta Samhita. He is referred to by 
Aghora Sivacarya (115SA. D.) in his Paddhati 1 and is 
represented to have been a pupil of Uttuiiga S’ivacarya or his 
brother. He is, therefore, probably identical with Bhojadeva 
of Dhara. His known S'aivaite work is 

1. Tattva Prakasika. 

(II) Rama Kantha. 

His identity. 

The author, with whom we are dealing here, was 
different from his namesake, the son of Bhatta Narayana 
Kantha and the author of the Nad a Karika. The former was 
the grand teacher of Narayana Kantha, the father of the latter. 
This is evident from an introductory verse in the Mrgendra 
Vrtti of Bhatta Narayana Kantha which gives the names of 
the successive teachers as follows :— 

1. Rama Kantha. 

2. Vidya Kantha. 

3 . Narayana Kantha. 2 

His Date. 

Aghora S'ivacarya, the author of the Dipika on the 
Mrgendra Vrtti of Narayana Kantha, according to his own 

1. T. P., Introd., 4. 

2. Mr. T., 456. 
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statement in his Paddhati, quoted by S'rlkrsna Sastrl in his 
introduction to A$ta Prakarana, finished his Paddhati in 
the S’aka year 1080 i. e. 1158 A. D. For, according to 
the orthodox view the S'aka era began 78 years after 
the commencement of the Christian era. He speaks of Rama- 
kantha as one of his teachers . 1 We have already shown that 
Rama Kantha, the author of the Nada Karika on which Aghora 
Siva commented, was a different person from the grand 
teacher of Narayana Kantha of the same name and that the 
author of the Nada Karika was the son of Narayana Kantha. 
In the list below the names of the teachers are given in their 

order of succession with the probable time of their literary 
activities :— 

1. Rama Kantha I 

2 . Vidya Kantha. 

3. Narayana Kantha. 

4. Rama Kantha II 

5. Aghora S'iva. 

His Work. 

1- SADVR.TTI. 

thi<? l ^ t * le on ^ wor k of Ramakantha I that we know and 
i: n f ° 1S k nown only from a reference to it in the concluding 
” ne ° f the Rat “ Tra y» by his pupil, Srlkantha 2 . 


1025-1050. 

1050-75. 

1075-1100. 

1100-30. 

1130-58. 


(HI) Srikantha. 

one of GalvS ° f as a pupil of Rama Kantha I in 

literary activitv" th VGrSeS ° f ^ Ratna Traya3 ’ His 
1075 A T) ^ therefore » Probably fell between 1050 and 

0 f - g ’ le onl y w °rk of this author that we know 


1* Ratna Traya. 

!• N.£724! 

2. R. Tr., 107. 

3- R. Tr,, 107. 
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(IV) Narayana Kantha. 

His identity. 

Bhatta Narayana Kantha is a different person from 
Bhatta Narayana, the author of the Stava Cintamani, whom 
Abhinava quotes in the Paratrimsika Vivarana, page 69. The 
former, according to his own statement in the concluding 
line of his commentary on the Mrgendra Tantra, was the 
grandson of Sankara and the son of Vidyakantha, but the 
latter, according to the statement of K?emaraja in his 
commentary on Bhatta Narayana’s Stava Cintamani, was 
the grandson of Paramesvara and the son of Aparajita 1 . He 
was the grand teacher of Aghora S’iva. His works, therefore, 
must have been written in the last quarter of the 11th 
century A. D. 

His Works. 

1. Mrgendra Vrtti. 

It is a commentary on the Mrgendra Tantra. 

2. S'arannisa 2 

or 

Bijhattika 

This we know only from a reference to it by Aghora Siva 
in the introduction to his commentary on the Tattva 
Sarigraha of Sadyojyoti. 

(V) Rama Kantha (II) 

He was the teacher of Aghora ^iva and the son of 
Narayana Kantha. We can, therefore, safely say that he 
wrote in the first quarter of the 12th century A. D. 

1. S. C., Comm., 10. 

2. T. San., 1. 
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His Works. 


In the colophons of all his works he speaks of himself 
as the son of Bhatta Narayana Kantha. There is, therefore, 
no room for any difference of opinion on his authorship 
of the following works, because the question as to whether 
a particular work was written by one Rama Kantha or 
the other, cannot arise :— 

1. NaDa KaRIKa. 

2. Vr.tti on Paramoksa Nirasa Karika. 

3. Vij.tti on Mok$a Karika. 


Works known from reference only :_ 

4- Mantra Vartika Tika. 

M. K., P. 4. 

5. Agama Viveka. 

P. M. N. K., P. 49. 


In the concluding verse of the Nada Karika there is a 

jj. • ^at Rama Kantha II belonged to Kashmir. 

Dost probable that all the other writers also of the 

Post-Abhinava period of whom 


we 


exceDt' r * - — . wc have spoken above, 

The f T ° COUrse ’ Rh°jadeva, belonged to the same place. 
Kashmir * ^ * s a common family name in 

probabilit GVen ^ ^ en< ^ s additional support to this 


6 . 


Aghora Siva (1130-58 A. D.) 
inhabitant 1 o7 r? lSCUSSed *> is . date above. He was an 

Sarvatma .Siva “ C ° la1 ’ HiS teacher Was 

Tattva Prakasil- u ^ C ° ° phon to hls commentary on the 

two lacs of pupil* tePreSentS himS6lf t0 be a teache ' of 


h T - T. N., 22. 
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His Works. 


He commented on the following works:— 

1 . 

Tattva Prakasika. 

2 . 

Tattva Sangraha. 

3. 

Tattva Traya Nirnaya. 

4. 

Ratna Traya. 

5. 

Bhoga Karika. 

6 . 

Nada Karika. 

7. 

Mrgendra Vrtti. 

He wrote the following independent works, but we know 
them only from his own reference to them in the concluding 

lines of his 

commentary on the Ratna Traya in which he 

calls himself 

a Kavlsvara 1 :— 

8. 

Ascarya Sara. 

9. 

PAKHaNnAPAJAPA. 

10 . 

Bhakta Prakasa. 

11 . 

Abhyudaya Nataka. 


Identity of the Siddhanta School 
with 

The Saiva Darsana of Madhava. 


Leaving aside the similarity of the philosophical con¬ 
ceptions with which we shall, space permitting, deal in the 
second part, if we were to compare the authorities of the 
Siddhanta School, about whom we have spoken in the last 
few pages, with those quoted by Madhava in the summary 
of the Saiva Darsana in his Sarva Darsana Sangraha, 
we shall have very little doubt left in our minds 
about the identity of the Sidhanta School with the 
Saiva School of Madhava’s S. D. S. The former follows 

1. R. Tr. 108. 
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the mixed authority of twenty-eight Tantras, ten of the 
Saiva group and eighteen of the Rudra group. The 
latter also does the same. It quotes as authorities the 
Mrgendra Tantra of the first and the Saurabheya and the 
Kirana Tantras of the second group. We may point out 
here that the Mrgendra is a part of the Kamika Tantra. As 
regards human authorities, with the exception of only two 
(I) Bahudaivatya and (II) Soma Sambhu, which have not 
so far been accessible to us, all are out of those which have 
been given above. The following are the names of the 
authors and books quoted as authorities by Madhava, which 
are common to the Siddhanta School, described above:— 

1. Tattva Sangraha. 

2* Tattva Prakasa. 

3. Bhojaraja. 

4. Siddha Guru. 

5- Brhaspati. 

6. Rama Kantha. 


reasnn=° '" ‘ he identi ‘y °f the two was one of the 

Siddh - t ° r ° Ur d6alin e ^ ere with the writers of the 
Sddhanta Sehod of lhe posl . Abhi „ ava period . „ 

word no ^ e that Madhava himself uses the 

rThis f. , 5nta ” When he of ‘ho followers 

^aivagamicS 0 cho a ols- d . 1StlnSniShed fr ° m ‘ h ° Se °‘ ^ 


Historical background of his poetic ideas . 

ab*: RITERS ON Dramat URGY known to 
VA AND THe IR historical position. 

on Sanskri^Dramaturey^ '? ^ ‘° ^ ^ firSt known ™ te ' 

__ t g y whose work is available. On his 


1. S. D. S. 
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Sutras Abhinava has commented. We can, therefore, gi ve a 
clear idea of Abhinava’s contribution to Sanskrit dramaturgy 
only if we trace its history from the time of the writer of the 
original to that of the commentator. But the limited space 
at our disposal in the present thesis does not permit us to 
undertake it. We shall, therefore, content ourselves with 
showing what light a careful study of Abhinava’s works 
throws on some of the important problems. 

Interpolation in Bharata’s Natya Sastra. 

The question of Bharata’s Natya Sastra being a work 
of many hands is very old. In fact, as we have already 
pointed out, even before the time of Abhinava, there were 
some who considered at least those portions, in which Bharata 
is spoken of as a third person, to have been from the pen of 
some of his pupils. How in Abhinava’s opinion such a view 
was wrong we have already shown. In recent times two 
places in the published text of the Natya Sastra have been 
pointed out as indicative of its later rehandling and recasting. 
One is the colophon at the end in the Kavyamala edition :— 

“Samaptascayaih (granthah) Nandi-Bharatasafigltapusta* 
kam” 

and the other is a sort of prediction, contained in the last 
chapter, that the rest of the topics will be treated in detail 
by Kohala. In addition to this a work on music called 
“Nandi Bharata” noticed by Rice in his Mysore and Coorg 
Catalogue and a chapter referred to as “Nandi Bharatokta 
sahkara hastadhyaya” from a “work on the art of dancing 
accompanied by the different kinds of movements of the 
hand etc.” noticed in the Madras Catalogue are mentioned ; 
and it is stated “these works, probably late compilations, 
refer to Nandi or Nandikesvara, whom tradition acknowledges 
as an ancient authority on music and histrionic art.” It is 
15 
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further added “This designation of the later part of Bharata’s 
text, a part of which deals, among other things, with music, 
probably implies that it was compiled and recast at some 
later period in accordance with the views of Nandikesvara.” 
Similarly the prediction about the continuation of Bharata’s 
work referred to above has been supposed to indicate “that 
the rewriting of the portion in question was done some time 
after Kohala as well as Nandikesvara had spoken on the 
subject.” (H. S. P., P. 24-5) 


It is apparent from what has been stated above that 
the theory of the later interpolation is based upon the 
supposition of the later chronological position of Nandi and 
o rala due to the ignorance of the relation of these two 
accepted authorities to Bharata, so that unless we are able 
to fix the exact chronological position of these two persons 
we ca nnol either accept or reject the theory. Let us, 
therefore, see what light the text of the Natya Sastra itself and 
commentary of Abhinava thereon throw on this point. 

that he niu a * S V6r ^ ^ ran k ' n stating that all the information 
he gives on gesticulation was got from Tnndu 

Nsn-u ^ f'anduna proktSs tvangahara mahatmana. 

Nanakarapasarhyuktan vyakhyasyami sarecakan.” 

‘his there is a ■ ^ ^ * V ’ 18 ' 9 ‘ 

navagupta, which .. C T ma,t of Abfai ‘ 

According to this T T he ,dent ‘‘y °f Tandu. 

is that of Bharata .J/* U 1S another name of Nandi as Muni 

Mumsabdau Nandi-Bharatayoh aparanamanl.” 

A. Bh., 90. 

perhaps d;;; 0 ?;;“ n r di ™ 

If we accept the identity of N». d u'* SUCCessor ' 

y Nandi with Bharata’s teacher 
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or collaborator, Tandu, there remains no difficulty in 
explaining the colophon at the end of the last chapter of the 
Bharata Sutra in the Kavyamala edition, “Nandibharata”. 
It may mean Bharata instructed by Nandi. 

(N andyupadi§to Bharatah—Nandi Bharatah; 

“Sakaparthivadinaih siddhaye uttarapadalopasyopa- 
sankhyanam.”) 

Similarly the colophon of the MS. No. 13009 noticed in 
the Madras Catalogue, referred to above, can also be easily 
explained. 

Kohala. 

That he is an ancient authority on dramaturgy, nobody 
doubts. That he wrote some works on that subject is made 
abundantly clear by Abhinava (consult A. Bh., PP. 25, 48, 
173, 182, 266, 272) Many other later writers also frequently 
refer to him and quote from his works. That he had 
established his reputation as an authority on dramaturgy 
so as to be referred to by Bharata himself is also made 
clear by Abhinava in A. Bh. For, according to his 
statement on page 266, the 10th verse of the 6th 
chapter of the Natya S'astra contains the opinion of Kohala 
and not that of Bharata on the question of the number of 
the essential constituents of Natya, because the Natya S'astra 
states the views of Kohala also on some important points. 
Further, at some places, according to Abhinava’s interpreta¬ 
tion, Bharata rejects the view of Kohala, as for instance, 
in regard to the nature of Susira, as the following comment 
on Bharata’s verse “Susiro vamsa eva ca” clearly shows 
“Evakarah Kohaladivyudasaya” 

How can the acceptance of some views of Kohala and 
rejection of others by Bharata be possible but for their 
contemporaneity ? 
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The question is only about his exact position in relation 
to Bharata, and on this also Abhinava, though indirectly and 
incidentally, has spoken in terms not easily to be mistaken. 
Bharata, while speaking on Nandi in Ch. I., S. 56, uses 
the word “vicitra” and Abhinava, commenting on this 
word, says :— 

“Ata eva vicitretyuktam.. 

Itye§api bharatlyatvena prasiddha Kohalaprodarsita 
nandyupapanna bhavati.” A. Bh., 25. 

Here the word “Bharatiya” is of very great importance in 
giving us a clue to the relation, we are trying to find out. 
This word means “propounded by the son of Bharata”. 
t cannot mean “of Bharata” because according to Panini’s 
rule “Vrddhacchah” (Pa. 4-2-14.) the affix “Cha” which 

anges into qya , cannot be added to a word with a 
short initial syllable. 


“Vrddhiryasyacamadis tad vrddham.” 

bas to be prolonged before this affix can 
the affi BUt k° W can it: be done unless at first 

furr * ^ ex P res sive of the sense of “offspring” (apatya) 
“Rh aS ^ a ^ at ^ am * ^‘l-92.) be affixed to the word 

ata . Bharatiya” therfore, literally means “of the 

Sgtt j , * be meaning of the word having been 

* ^ e ^ ext ^riesion that naturally arises is “who was 
- ° barata . To this also Abhinava gives a reply 

mthes line by saying “Kohalapradarsita”. Thus it is 

‘ “ * at Kohala was Bharata's son, at least this is 

^ ma y be interesting to note in this 
nnec ion tiat Kohala is included in the list of the hundred 
sons of Bharata enumerated in Bh. So., Ch. I, s. 26-39. 

It may be pointed out here that the word “Bharatiya”, 
on t e interpretation of which our conclusion on the exact 
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relation of Kohala to Bharata is based, occurs also in the 
colophon of each chapter of the Natya Sastra : 

“Iti Bharatlye Natya Sastre” 

But there the word has a quite different meaning from that 
in which it is used in the passage under discussion. For, 
if we take it to mean the same there' as here, against 
all traditions and authorities we will have to accept Kohala 
to be the author of the Natya Sastra. The question, 
therefore, naturally arises : in what sense is the word used 
in the colophons ? 

The following three interpretations suggest themselves 
to us, but, we confess, none satisfactorily explains the long 
“a” in the initial syllable :— 

(I) “Handed down by Bharata.” This meaning we 
get by affixing “cha” to the word “Bharata” (“Tena 
proktam” 4-3-101) after affixing “an” in svartha (“Prajna- 
dibhyasca” 5-4-38). 

(II) “Concerning the pupils of Bharata, that is the 
actors in general.” The word yields this sense if we take 
it to have been formed from the word “Bharata” according 
to Panini’s Sutra “Adhikrtya krte granthe” (4-3-87) after 
affixing “an” in the sense of pupil by “Kanvadibhyo gotre”. 
(4-2-111). 

(III) “Beneficial to the actors.” To get this meaning 
we have to form “Bharata” as in the preceding case, and 
then affix “cha” in the sense of “beneficial” by “Tasmai 
hitam” (5-1-5). This interpretation seems to have the 
support of Abhinava as the following quotation shows :— 

“Natajanasvakapravrttivise?opadesaparam, ata eva 
tadgatasiddhasadupayopadesanaparam idarii sastram 
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iti natasya tavannanena kincidupadisyate tam pratyu- 
pakarad rte” A. Bk., 4v 

The extracts discussed above can very easily be 
interpreted by the exponents of the later interpolation theory 
as supporting their own position. But this is possible only 
on the presumption of the later date of Kohala, which has 
yet to be proved to be based upon sound literary evidence. 
We have, at least, the support of such a great authority as 
Abhinavagupta for the view maintained here. 


Now, taking Abhinava’s testimony in this matter to be 
correct, let us see how this explains the prediction referred 
to above. It is evident that Bharata wrote his Natya Sastra 
when he was very old, because he is spoken of as a Muni. 
Therefore, it will not be wrong to suppose that at the time 
when the sage was writing the above work, his son, or 
y unger contempoiary, Kohala, was already of sufficiently 
vanced a b e and held certain views on some dramaturgic 
p nts, w ich, though different from those of Bharata, were 
be ignored. The latter, therefore, at some places 
^ ^ use s expressions, as Abhinava interprets, to indicate 

C 1 ^ K°hala’s views, as in the instance 

iscusse a ove. Taking all these facts into consideration 
very probable that by the time the present Bharata 
an l f 1GC * C0m P^ e ^ 0n the sage had grown too old 

on , the — ng .r‘ sof 

i , ere equal importance with those 

y reate . By this time Kohala also had established 
. ^ tation as an authority on dramaturgy and had 

. me ^1' e a e to contmue the work. Bharata, therefore, 
entrusted the future work on the subject to his worthy son 

or contemporary and closed his work with the so-called 
predKttton on which the present controversy is partly 
aSG _us the two grounds on which the conclusion 


1. Bh. Su. ch. 37, s. 18. 
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of later interpolat ion and recasting is based do not appear 
to be sound. The third is simply a tradition that the 
original work of Bharata was in the Sutra form. It is, 
therefore, unnecessary to discuss it here. 

Bharata’s date. 

Both his style and the method of dealing with the 
subject are apparently Puranic, and we know that Puranas 
assumed their final form, roughly speaking, in the fourth 
century A. D. But, as in the case of Puranas so in that 
of Bharata, whose date we can at present find out only 
with the help of the style and the language, the upper limit 
cannot be precisely fixed. The lower limit, however, is not 
so uncertain. For, we have positive proof of the existence 
of his Natya S'astra in the present form in the 6th century 
A. D., because there is a Vartika on it of King Harsa of 
Kannauj (606-47 A. D.) which is quoted by Abhinava in his 
commentary on Bharata’s Natya Sastra with the remark “iti 
Harsa Vartikam” (consult PP. 67, 172, 174, 207, 211, 212). 
Bharata’s Natya S'astra must have, therefore, existed and 
become of accepted authority long before King Harsa’s time 
to prompt him to write a Vartika on it. It may be noted 
that 1 in the case of Bharata’s text, on which Har§a wrote 
his Vartika, Abhinava does not point out any difference in 
reading as he does in the case of that (text of Bharata) on 
which others have commented, as for instance, on page 226 
of A. Bh. The intervening period between Bharata and 
Harsa, therefore, does not seem to have been very long. Nor 
was it very short, because the necessity for a sort of com¬ 
mentary, Vartika, had arisen. It will, therefore, not be wrong 
suppose that Bharata lived sometime between the 4th 
& od the 5 th century A. D. There is, however, no denying 
the fact that oral traditions about dramaturgy, which are 
embodied by Bharata, were current from much earlier time 
than the 4th century. 
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Bharata’s Commentators and writers on subjects 
allied to Dramaturgy referred to by 
Abhinava. 

(I) Dattilacarya. 

From the nature of the context in which he is referred 
to as well as from a quotation in A. Bh., P. 205, he appears 
to have been an old authority on Tala, because he is spoken 
of as ‘Acarya’ by Abhinava as also because his name is 
mentioned in the list of hundred sons of Bharata. (We do 
not attach more than due importance to the latter argument.) 


(II) Rahula. 

There are two quotations attributed to him in A. Bh., 
PP. 115, 172. They show that he wrote on dramaturgy in 
general. For, the former concerns dancing and the latter 
the way in which a female character should address her loving 
husband or friend. He acknowledges the authority of 
Bharata even in one of these quotations 1 . 


(III) Bhajta Yantra. 

e seerns have written a commentary on the Bharata 
comm k eCaUSe a quotation is given apparently from his 
“eva e ,? tar ^ to state opinion on the meaning of the word 
rh tv W 1C ^ COnstitu *es a part of Bharata’s verse 331, 
* ™ as Abhinava clearly states 

Etacca svamatanusarena “evam” sabdarthamahuh.” 

A. Bh., 208. 

(IV) Kirtidharacarya. 

TT • 

rnmm S ^°^ en as vyakhyata along with the known 
the m ors °I Bharata and his opinon also is quoted on 
eanmg o the same word “evam” as pointed out above. 

e also, therefore, seems to have commented upon the 
Bharata Sutra. 


1- A. Bh. s 172. 
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It may be pointed out here that Dr. De, in his History 
of Sanskrit Poetics, represents this Klrtidharacarya to have 
been Abhinava’s successor, probably because in the quotation 
that he gives in the foot note on page 27, H.S.P., Klrtidhara 
is mentioned after Abhinava. But, in view of the fact that 
he is quoted by Abhinava himself, as shown above, Dr. De’s 
opinion, we think, requires revision 1 . 

(V) Nanyadeva. 

He was the writer of a commentary on the Bharata 
Sutra, called Bharata Bhasya. He is quoted by Abhinava in 
A. Bh., P. 255. 

His time 

Nanyadeva is a familiar name to indologists. Four 
eminent scholars have written on him. Professor Sylvain 
Ldvi was the first to deal with the question of Nanya’s date 
in Le Ndpal, Vol. II. According to him, Nanyadeva’s 
accession fell in 1097 A.D. This date, according to Dr. R. C. 
Majumdar, because it is “confirmed by a memorial verse 
preserved in Vidyapati’s Purusaparlk^a and corroborated 
by a MS. written in 1097 in the reign of king Nanyadeva” 
(I. H. Q., Vol. VII, P. 680) may be regarded as finally 
settled. According to Mr. Jayaswal, however, the year of 
accession was 1093 A. D. and that of death 1133 A. D, 

All these scholars, for some reason or other, allow 
Nanyadeva a reign of about fifty years. This Nanyadeva, 
who is supposed to have lived from sometime in the later 
half of the 11th century to 1133 or 1147 A. D., we would 
have altogether ignored, but for the article of Mr. Ramakrishna 
Kavi in the Quarterly Journal of the Andhra Historical 
Research Society, October, 1926, P. 55-63, in wh ich he 

1 . H. S. P., Vol. I, 27. 

16 
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gives an account of Nanya’s commentary on Bharata’s 
Natya Sastra (Chs. XXVII to XXXIV, dealing with music). 


The available portion of the commentary gives the 
following details about the identity of the author :_ 


1. Mahasamantadhipati-dharmavaloka-Sriman Nanya- 

pati. 

2. Mithilesvara. 


3. Karnatakulabhu?ana. 

4. Dharmadharabhupati 

5. Rajanarayana 

6. Nrpamalla. 

7. Mohanamurari. 

8. PratyagravanTpati. 

!0 Extinguisher of the fame of the king of Malava. 
„ Conqueror of the heroes of Sauvlra. 

weaker of the powers of Vaiiga and Gauda. 


attributes as ^ tned t0 explain some of the above 

12th centuries A n nng A t0 N3nyadeva of the 11th and the 

the comment + * r ccor ding to him naturally, therefore, 

king of Mithit-° r ^ Nf ' !ya Ssstra is identical with the 
M.thtla who reigned from 1097 to 1147. 


Our careful studv nf am,- 

difficulty in o i • y Abhinava presents the following 
7 n aCCeptln S th e said identification 


Abhinavagupta in u- 

N§ tya Sastra, refer* f comment ary on Bharata’s 

Bharatabhasya ° Na nyadeva and quotes from his 

follows:_. * a commen tary on the Natya Sastra, as 


Uktam Nanyadevena sva-Bharatabhasye 

_ . v ®ynasabdena gltirabhidhlyate naksaravisesah, 
P ja isaptasvarah padagrame tvaniyamadeva 
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svecchaya prayujyante, §adjadisvarantanam apya- 
visesena vavarohadidharmanam pratyeva samupa- 
lambhate. Ato varna eva gltirityavasthitam, sopi 
caturdha magadhyadih” A. Bh., 255. 

But, on the evidence of the dates of composition of three of 
his important works, (vide ch. I) given by himself, Abhinava 
is known to have lived from about the middle of the 10th 
century A. D. to about the close of the first quarter of the 
11th century. Further, on the solid ground of the references 
to the earlier works in the later, his writings are separately 
assigned to the following three periods :— 

1. Tantrika 

2. Alankarika 

3. Philosophical 

The date of completion of the biggest philosophical work 
of Abhinava, so far known, namely, the Pratyabhijiia 
Vivrti VimarsinI, is definitely known to be 1014-15 A. D. 
The time of writing of the Abhinava Bharatl, therefore, can 
safely be stated to be the beginning of the 11th century A. D. 
Nanyadeva, therefore, in order to explain his being quoted 
by Abhinava in the beginning of the 11th century A. D., 
has to be supposed to be an older contemporary, if not a 
predecessor, of Abhinava. In any case, it has got to be 
admitted that Nanyadeva finished his commentary on 
Bharata’s Natya Sastra before the close of the 10th century 
A. D. He has, therefore, to be supposed to have been 
thirty to forty years of age at that time. For, it would 
not be reasonable to suppose that he finished such a work in 
his teens or early twenties. Under the circumstances, in our 
opinion, it would not be wrong to say that he was born early 
in the later half of the 10th century A. D. 

Now, Nanyadeva, king of Mithila, is represented to have 
ascended the throne in 1097 A. D. and to have ruled for 
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fifty years. If we accept the conclusions of the scholars, who 
have specialized in the history of Nanya’s time, the following 
questions will naturally arise :— 

1. Did Nanyadeva come to the throne when he was 
about one hundred and thirty years of age ? 

2. Did he live for about two hundred years and 
continue ruling till the very end of his life ? For, such a 
supposition alone can explain his reign from 1097 to 
1147 A. D. 

_ ^ n °f> how then can the identity of the commentator 

anyadeva, quoted by Abhinava in the beginning of the 11th 
century, with a king of Mithila of the same name but 
belonging to the 12th century A. D. be accepted ? 

h ° ther alternative ’ namely, that Nanyadeva, quoted 

, lnava > is a different person from his namesake, the 

ntury king of Mithila, is no better. For, we have 

mint i ^ r * ^ ama brishna Kavi that the passage, 

• , ,7 inava from Nanya’s commentary, given above, 

of thT M Q OUn f in - the Seventh chapter, called Ragadhyaya, 

,v f ° Nanya s commentary. The stray remarks, 

/ niade by Nanya about himself in the course of his 

. ar ^ ’ State< ^ a bove, make the aforesaid view wholly 
untenable. 


Two questions arise here. 

dar nlnJ^ kln ^ Nanya(ieva > who, according to Dr. Majun 

first half of a theT2°,h ant P “ rt “ n ° rlh Indi “ n P °’ itiCS * 

his namesake w of ^“‘“7 A ' D - a different P erson fr0 ' 
Naftro <5-4- ^ Mithila and commentator on Bharata 

’ i , a ’ W ^° ' s 9 u °fed by Abhinava and, therefor* 
must belong to the 10th and early nth century A. D. ? 


in 


,, . ’ * S ^ ^ la ^ scholars, who have written on Nanya, 

emp ing to explain the political references to him with 
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the available political data of that period, have assigned to 
him a much later than the real date ? 

It may be suggested here that if Gangadeva, the 
successor of Nanyadeva, be identical with Gaiigeyadeva, as 
Dr. Majumdar suggests, then the colophon of a book, noticed 
by Mr. Bendall, which refers to Tirhut being ruled over by 
“Maharajadhiraja Punyavaloka Somavamsodbhava Gauda- 
d'hvaja Srlmad Gaiigeyadeva” and is dated Samvat 1076, 
puts Nanyadeva at a time which satisfactorily explains the 
fact of his having been quoted by Abhinava early in the 
11th century A. D. Of course, in this case we would follow 
Mr. Bendall, according to whom Saihvat refers to the 
Vikrama era, and not Dr. Majumdar who holds it to refer to 
the Saka era. For, in that case, Nanya shall have to be 
supposed to have died before 1020 A. D. when, according to 
the above colophon, his son was on the throne. 

In our opinion the question of Nanya’s time requires 
further study in the light of the facts, stated here, and 
cannot be regarded as finally settled. 

The commentators whose date can be fixed. 

(VI) Har?a. 

Abhinava quotes a commentary, called “Vartika,” 
written by Harsa, apparently on the Bharata Sutra, as we 
have already said. In the history of Sanskrit literature, we 
know only of two Har?as. One, the famous King of Kannauj 
(606-47 A. D.) and the other, poet Har?a, the author of the 
Nai§adhlya Carita, who is invariably called Srlhar?a. As the 
latter belonged to the later half of the 12th century A. D., 
it would not be wrong to identify the author of the 
Vartika with the former. It is probable that the work was 
written by his famous court poet Bana and attributed to his 
Patron like so many others. 
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(VII) Udbhata. 

The followers of Udbhata (Audbhatas) are represen¬ 
ted to hold that the 11 th verse of the sixth chapter of the 
Bharata Satra states that, according to Kohala, Natya 
Sangraha consists of eleven parts. Does this mean that he 
also wrote a commentary on the Bharata Sutra ? In any case, 
it is apparent that he interpreted Bharata’s text in a way 
which considerably differed from other interpretations of the 
same and that these differences, though they may have been 
simply matters of oral tradition, were so many and had been 
accepted by so many that those who followed his interpre¬ 
tation were called Audbhatas. 

His date. 

There is no controversy about his date. He is taken to 
identical with Bhatta Udbhata, whom Kalhana in his 
djataranguii, Ch. IV, 495 , represents as the Sabhapati of 

know ° f Kashmir (779-813 A. D.). He is very well 

own for his works on Alankara e. g. Kavyalahkarasara- 


(Vlii) Bhatta Lollata. 

, commente( i upon the Bharata Sutra is clear not 

from tt, r ° m °P™ on on Rasa, quoted by Abhinava, as 

, q “° tati0n WhiCh P0ints °"‘ ‘he difference of his 

from th ” 10 '( t! the W ° rd “ evam ” '■> B h. So. ch. IV, 8. 331, 
from those of Bhatta Yantra and Klrtidharacarya. 

His date. 

t • , m manne r in which reference has been made to 

h.s theory of Rasa by Abhinava in his A. Bh„ p. 274 , there 
remains little doubt about the fact that he was SrMankuka's 
o er contemporary. Ned only is his exposition of Rasa given 
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first of all but his view also is represented to be in common 
with that of the ancients (Cirantanas), such as Dandin. 
Further, Srlgankuka is represented to be his first opponent; 
and the word (etanna), with which the statement of the 
opponent’s view begins, shows that the latter was Lollata’s 
contemporary. We know that the word “etat” in Sanskrit 
stands for what is present before; in fact this is the only 
difference in idea conveyed by this word as distinguished 
from “tat”. The time of Sankuka is accepted to be the 
middle of the 9th century A. D., because he is taken to be 
identical with the poet S'aftkuka, who, according to Kalhana’s 
statement, (R. T., ch. IV, 705) was King AjitapTda’s con¬ 
temporary (circa 850) and had written a poem, called 
Bhuvanabhyudaya. The view that Lollata was a contem¬ 
porary of Srlgafikuka is supported by the following fact :_ 

K§emaraja, who was a pupil of Abhinava, refers in his 
Spanda Nirnaya to Lollata’s commentary, called Vivrti, 
on Bhatta Kallata’s Spanda Karika in the following 
words:— 

“Bhatta Lollatenapi ‘tadadyanta’ iti evameva vyakhyayi 
sva Vivrtau” S . N>> 34> 

Bhatta Kallata, as already stated before, is referred to 
as a Siddha and, therefore, must have been a very 
old man in the time of King Avanti Varman (856 A. D.) He, 
therefore, must have written his Spanda Karika or rather 
given publicity to Vasugupta’s posthumous work so called, 
as we have explained before, some time in the middle of the 
second quarter of the 9th century; and Lollata, his younger 
contemporary, commented upon the same towards the end 
of the same quarter of that century. It is probable 
that Lollata also like Kallata was Vasugupta’s pupil. The 
fact that Lollata wrote some philosophical works also 
ls further supported by Abhinava’s referring to him as a 
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writer of a philosophical work in the MalinI Vijaya Vartika 
ch. I, S’. 777. 

Thus it is evident that Bhatta Kallata, Bhatta Lollata 
and Srlsahkuka were contemporaries and that the first was 
the oldest and the last the youngest of them. It will, there¬ 
fore, not be wrong to say that Bhatta Lollata lived in the 
second and the third quarters of the 9th century A. D. 

(IX) S’risankuka. 

From frequent references to and criticism of S'rlsankuka’s 
interpretation of the Bharata Sutra by Abhinava in his 
commentary (pp. 67, 75, 104) as also from the fact that he 
points out differences between his original of the Bharata 
Sutra and that of Srlsaukuka, (A. Bh. 216, 217) it is 
apparent that the latter also commented upon the Bharata 
Sutra. That he belonged to Kashmir and was a contem¬ 
porary of King Ajitaplda (850) we have already stated in 
the foregoing pages. 

(X) Bhatta Nay aka. 

Did he comment on Bharata’s Natya S’astra ? Dr. De 
answers this question in the following words in his History 
of Sanskrit Poetics:— 

“No doubt, Abhinava in his own commentary on Bharata, 
as well as numerous other later writers taking their cue from 
Abhinava, criticise at some length Bhatta Nayaka’s theory 
of Rasa, along with those of Lollata and S'ankuka, and 
with special reference to Bharata’s particular Sutra on the 
subject : yet Bhatta Nayaka is nowhere mentioned directly 
as a commentator on the same text.” 

The following few lines contain our opinion on the 
subject with the available data on which it is based :— 

Abhinava in his commentary on the very first verse of 
Bharata, while discussing the meaning of the last part of 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




HISTORICAL BACKGROUND OF HIS THOUGHT 129 

the same “Brahmana yadudahrtam” quotes the following 
passage from the Sahradaya Darpana :— 

“(Bhatta Nayakastu) Brahmana paramatmana yadu¬ 
dahrtam avidyaviracitam nissarabhedagrahe yadu- 
daharanlkrtam tannatyam tad vaksyami: yatha hi 
kalpanamatrasararh tata evanavasthitaikarupam 

ksanena kalpanasata.lokottaraparama- 

purusarthasucanena santarasopaksepoyam bhavisyati:— 
“svam svam nimittam adaya santadyutpadyate 
rasah” iti tadanena paramarthikam prayojanam uktam 
(iti vyakhyam sahrdayadarpane paryagrahit)” 

The portions within brackets, at the beginning and 
in the end are Abhinava’s own remarks. This makes the 
following three points clear:— 

(1) Bhatta Nayaka wrote a work called Sahrdaya 

Darpana. 

(2) That work dealt with the text of Bharata’s Natya 

Sastra. 

(3) At many places it interpreted the Bharata Sutra in 

a way which differed from that of the other 
commentators. 

Explanation of the remark of Mahima Bhatta's 

Commentator. 

Here one question may very pertinently be asked. 
If Sahrdaya Darpana is Bhatta Nayaka’s commentary on 
the Bharata Sutra what about the remark of “Mahima 
Bhatta’s commentator”, who in the words of Dr. De “tells 
us that this Hrdaya Darpana, like the Vyakti Viveka, 
was composed with the special object of demolishing 
the Dhvani theory, formulated by Ananda Vardhana”. 
The answer is simple and we propose to give it by putting 
17 
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another question “Is there any difference between “Hrdaya” 
and “Sahrdaya”? If the reply be “Yes” we would request 
the reader to see if there is not the same difference between 
the titles of the works referred to by Abhinava and Mahima 
Bhatta’s commentator in their respective commentaries. 
One is Hrdaya Darpana and the other is Sahrdaya Darpana. 
The former is concerned with the demolition of the Dhvani 
theory of Ananda Vardhana and the latter with the 
interpretation of Bharata’s text. This conclusion is based 
upon the wording of the text, quoted above in full, and 
the quotation :— 

“Darpai?ah.Hrdayadarpanakhyo dhvani 

dhvamsa granthah.” 

given by Dr. De in his H. S. P., in a foot note on page 40. 


His date. 

From what has been stated above it is clear that he 
ived some time after Ananda Vardhana, a contemporary of 
King Avanti Varman, 856-883, (R. T., ch. V, 34,) and a little 

nf hT ^ b ^ mava (second half of the 10 th and the beginning 
v century A. D.). Therefore, probably it will not 

renr ni^ to identify him with Nayaka whom Kalhana 
represent^; as King S'ankara Varman’s contemporary, 883-902 
a. d., (R. T., ch. V, S'. 159). 

ONENTS AND OPPONENTS OF THE THEORY 

of Dhvani. 

can, accOTtUng' Jo '*An >° d We haVe ‘° SpSak here ’ 

exponent of the theorv f'‘ t, ^ rdhana ’ the first known 
classes • Hi tb^ y ^vani, be divided into three 

and (III) those SU X l Ton°s £ ia th V he0ry: (II) its opp ° nents: 

considered it to be identical with 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 







HISTORICAL BACKGROUND OF HIS THOUGHT 131 


Laksana. 1 Among those of the first class are included also 
those, who believed that there was something like Dhvani, 
though they could not properly define it. Before the writer 
of the Dhvani Karika, there was no book presenting the 
views of either the exponents or the opponents. 2 This, 
however, does not mean that the earlier thinkers of Sanskrit 
poetics had no idea of Dhvani. The fact, on the contrary, 
is that the theory was well formulated and had its opponents 
too, long before the time of the Karika, but all that was 
simply a matter of oral tradition handed down from 
generation to generation. 3 The thinkers of the third school, 
in marked contrast with the above two, more or less, recorded 
their views in the books, which we still possess. To this class 
belong such early writers on poetics as Bhatta Udbhata, and 
Vamana. 4 The view of the school of opponents also had 
begun to be systematised before Ananda Vardhana wrote 
his work, as is apparent from a quotation attributed to a 
poet, Manoratha, who, according to Abhinava, was Ananda 
Vardhana’s contemporary. 5 But it appears from Abhinava’s 
wording that only stray verses were written by one writer 
here and another there, and that there was no book 
presenting the opponents’ views systematically, for, he 
seems to have purposely used the word “Sloka”. It was 
only after Ananda Vardhana’s learned exposition of Dhvani 
in his Dhvanyaloka, that there appeared two books of the 
opponents’ school, one from the pen of Bhatta Nayaka, 
whom Abhinava so much criticises, and the other from that 
of Mahima Bhatta, who was probably Abhinava’s successor 
or younger contemporary. 

1. Dh. L., 3. 

2. Dh. L., 3. 

3. Dh. L., 3. 

4. Dh. L., 10. 

5. Dh. L., 8. 
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Who was the author of the Dhvani Karika ? 

But before we begin speaking on these writers in their 
chronological order, let us take up the much disputed question 
of the authorship of the Dhvani Karika, and see what light 
a careful study of Abhinava’s Locana throws on it. There 
is no doubt, as was first pointed out by Dr. Bllhler, that 
Abhinava uses the two words “Karikakara” and ‘‘Vrttikara” 
with a distinction. There is also no doubt that Abhinava 
means two different works by “Vrttigrantha” and “Karika”. 
But let us state here that he does not oppose them, if by 
e Word oppose the idea meant to be conveyed is that one 
contradicts the view of the other. But we have complete 
g eement if it is meant to denote that the contents of the 
wor cs, referred to by the words “Karika” and “Vrtti” which 
orm component parts of “Karikakara” and “Vrttikara,” 
certain respects, i. e. certain points are dealt with 
g er detail in the latter than in the former and certain 

though ate gI ^ Gn exhaus tive treatment in the latter, which, 
form i ^ osely connected with the subject-matter of the 
th”a te Ih " 0t Very clear >y b ^n touched upon in it. That 
clear b ^tt ^ contra diction between the two is made 
thp ° Se Ver y three instances which are stated in 

of whfctTh ° f , Sansknt p0elics < P - l07 - 8 > a " d “ lw ° 
in the following words :l U ‘ h0r himSe ‘ £ ^ 

clearly po“teou 1 t“that f tL i T tan r <P ' 123 > Abhtaavagu I’ ta 

to Vastn a 1 - 1 - th e classification of Dhvani according 
in any Karika Rasadi is not expressedly taught 

vagupta states tha^the ^ an ° ther PkCe ^ ° h ’ IV Abh ' na ' 
endless vnn r question as to the source of the 

Vrttikara b t Y ° Artha ln P oetr y is mentioned by the 
Vfttikara but not touched upon by the Karikhkhra.” 

“reiving 1 We .f,°, n0t agree With Dr - Jacobi and Dr. De who, 
y g on Abhinavagupta’s testimony put forward the 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 








HISTORICAL BACKGROUND OF HIS THOUGHT 133 


suggestion that Dhvanikara, the supposed author of the 
Karika, was a different and older writer, who should be 
distinguished from Ananda Vardhana, the author of the 
Vrtti.” The arguments of the scholars who hold that the 
Karika and the Vrtti are of different authorship may be 
briefly stated as follows :— 

1 . There is difference in respect of the points dealt 

with in the Karika and the Vrtti. 

2. The ideas of the Karika are expanded, revised and 

modified in the Vrtti. 

3. A sufficiently long time must elapse before the 

need for a commentary is felt. 

4. Abhinavagupta uses the two words “Karikakara 

and “Vrttikara” and means two distinct authors 

thereby. 

We have already stated in the preceding paragraph that 
whatever be the number of the points dealt with in the Vrtti, 
in addition to those expressedly stated in the Karika, none 
of the former contradicts any one of the latter ; and here we 
might add that though there is considerable expansion, 
revision and modification of the views of the Karika in the 
Vrtti, yet all that is of the nature of an addition to clear 
the ideas of the former, for, that is the one purpose that the 
commentary is intended to serve. 

Having thus disposed of the first two points stated 
above, we take up the third. It is not always that 
a commentary is written only after the lapse o a 
sufficiently long time. It may have been so, long before 
or after the time of Ananda Vardhana, but was not 
certainly so in or about his time, as the history of Sanskrit 
Literature, particularly of that part of India to which Ananda 
Vardhana himself belonged, shows. We know on the accepted 
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authority of Kalhana on this particular point that Ananda 
Vardhana was King Avanti Varman’s contemporary (856-883 
A. D.) and that Kallata also lived at the same time. We 
also know that Vasugupta, the author of the Siva Sutra, 
was a teacher of Kallata and that the latter wrote a 
commentary on the Spanda Karika called “Spanda 
Sarvasva Although there is difference of opinion as 
regards the authorship of the Spanda Karika which, in 
itself is a sort of running commentary on the Siva Sutra, yet, 
whether the authorship of the Spanda Karika be attributed 
to Vasugupta or to Kallata, our position is not affected. 
What we intend to show here is that in or about the 9th 


century A. D. in Kashmir there are instances of the same 
person, writing both the text and the commentary. So that 
if we take Vasugupta to be the author of the Spanda 
Karika, then, it is his own commentary on his own Siva 

he^V ^ Ut ^ Kallata be accepted to be the author, then, 
e a so has written a commentary on it, called Spanda 
. arvasva > as pointed out above. This is not a solitary 
have ’’ a k° U ^ same time Somananda also is said to 
we ha ttGn a COmmentar y u P on his own S’ivadrsti, though 
„ . n °* SO ^ ar b een able to discover it; and, in the next 

own K 10n Utpal 5 c 5 r y a wr °te the V r tti and the Vivrti on his 
reference in^^tyabhijna Karika to which Abhinava makes a 
VimarsinT^ 0 T° f ^ lntr0(iuc,:or y verses in his Pratyabhijna 
to be very sound. 1US ^ thlrd argument also does not a PP ear 


two the fourth argument that Abhinava uses 

wor s, Karikakara and Vrttikara, and means to imply 
nc ion, we may point out that this also does not 
necessarily mean difference in point of the authorship of the 
wor <s so refer red to. Our study of Abhinava’s works tells 

1. iTpTvT^T - 
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us that it is his practice to refer to the same person as the 
writer of one work or another, if he has written more than 
one work, according as he refers to him in one capacity 
or another. Leaving aside other instances, if we take up 
that of Utpalacarya himself, we find that he is referred 
to both as Vrttikara and Tlkakara in one passage. On 
reading it, a person, not knowing the truth, is likely to fall 
into the error of thinking that there are two different 
writers referred to by these two words. The passage in 
question occurs in Abhinava’s commentary, called VimarsinI, 
on the first verse of Utpalacarya’s Isvara Pratyabhijna- 
Karika or Sutra. It runs as follows :— 

“Iyati vyakhyane vrttikrta bharo na krtah tatparya- 
vyakhyanat yaduktam:— 

‘Samvrtasautranirdesavivrtimatravyaparayam’ iti: 

Tikakarenapi vrttimatram vyakhyatum udyatena 
nedarfi sprstam.” I. P. V., I, 22>3. 

We have stated above that Utpalacarya himself was the 
writer of both the Vrtti and the Tlka and have also given a 
quotation in support of our statement. 

Here it may be asked “Is there any justification to 
suppose that the use of the two words “Karikakara and 
“Vrttikara” by Abhinava in his Locana is of the same kind 
as that of Vrttikara and Tlkakara in the Pratyabhijiia 
VimarsinI ?” To answer this question we state the 
following few facts, gathered from the three works, the 
Karika, the Vrtti and the Locana :— 

I. As a rule, Sanskrit writers do not begin their work 
without first writing at least one verse in praise of the deity 
to which they are devoted or using some such expression in 
the beginning as is interpreted to be what is technically called 
Mangalacarana. If, therefore, the Dhvani Karika and the 
Vrtti had been written by two different writers there would 
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have been two separate benedictory verses, at least one at 
the beginning of each. But there is only one such verse in 
the present case and this seems to form the beginning of the 
Dhvani Karika. What are we to infer from this ? 

II. When we read the Vrtti we find at the conclusion 
of the introductions to some Karikas here and there the word 
“ucyate” and we feel that if we could know the subject of 
the passive form we shall have some light thrown on the 
question of authorship. Abhinava, as if knowing the mind 
of the future generations, has cleared this point. Comment¬ 
ing on ‘iyat punaracyate eva” which comes as a sort of 
introduction to the 28th verse of the Second Chapter of the 
Dhvani Karika, he says “asmabhiriti vakya gesah”. Does 
not this mean that Abhinava considered the writer of the 
introductory words, given above, to be the same as that of 
the verse that comes after ? 

III. There is another statement in the Locana at 
the beginning of the second chapter wherein also Abhinava 

simi arly states the understood subject of a passive form of 
verb. 


(Vrtti) Dhvanir dviprakarah prakaSitah.” 

DoesTnot ihe'use th ^ ” ay5 v r«torena sateti bhavah." 
nf v • , f the Word “ sat a” imply that the writer 

of the Vrtti is the writer of the Karika also ? 

mother place he seems to be clearly represent- 
g rttuara as the author of the Karika. Commenting 
upon the word ‘tatba ca’ Abhinava says 

rakrantaprakaradvayopasarbharaih trtlyaprakara 

sucanarh ca ekenaiva yatnena karomltyaSayena 
sSdharanam avataranapadam prak§ipati vrttikrt”. 

Dh. L., 104. 
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Here the words “ekenaiva yatnena” apparently refer to 
the following verse. They constitute a part of the sentence 
the finite verb of which is “karomi”. This sentence is attri¬ 
buted to the Vrttikrt, He has, therefore, to be naturally 
supposed to be the subject of “karomi”. Does not this show 
that Abhinava considered the same person to be the author of 
both the Vrtti and the Karika? The limited space does 
not permit us similarly to dwell upon some more instances 
of this kind. We, therefore, simply give below the numbers 
of the pages where similar passages are to be found :— 

82-83, 85, 105, 223,246. 

V. And last of all let us add the evidence of Abhinava’s 
colophon to support our opinion on the identity of the author¬ 
ship of the Karika and the Vrtti. There can be no difference 
of opinion in respect of Ananda Vardhana’s authorship of the 
Dhvanyaloka, because the colophons to different chapters 
make it clear beyond doubt. Abhinava’s professed object in 
his Locana is to comment upon the Dhvanyaloka. Let us, 
therefore, try to find out what he means when he uses 
the above title in the colophon of each chapter of his 
commentary. Does he thereby refer to the Vrtti alone or to 
the Karika also ? For, if the case be the latter it would mean 
that the title “Dhvanyaloka” stands for both. And if so, 
how can then there arise the question of difference in the 
authorship of the Karika and the Vrtti ? It is an indis¬ 
putable fact that Abhinava means the Karika and the Vrtti 
both when he uses the above title in his colophons, because 
he comments on both. Take, for instance, the third and 
the sixth verses of the first chapter. The Locana on them 
runs as follows :— 

“Tatreti dvyarhsatve satyapltyarthah, prasiddha iti 
vanitavadanodyanendudayadivallaukika evetyarthah, 
18 
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upamadibhih prakaraih sa vyakrto bahudheti sangatih.” 

Dh. L., 14. 

and 

“Sarasvatlti*vagrupa bhagavatityarthah.” Dh. L., 29. 

Taking, therefore, all the above stated facts into considera¬ 
tion, we feel that the theory of different authorship of the 
Karika and the Vrtti is untenable. 

Precursors of Dhvani. 

From what has been stated before it is clear that 

t f ere Was no b°°k systematically presenting the ideas 
eit er the exponents or the opponents of the theory of 
Dhvani before Ananda Vardhana. 

(I) Udbhata. 

g those, who included Dhvani in Laksana, 
was th fi t0 - A ^ nava s own statement, Bhatta Udbhata 
even usin St * n< ** rect iy to touch upon Dhvani without 
, is word in his exposition of Bhamaha’s verse, 

‘ Sabdas chandobhidhanarthah.” 

in his commentary on the latter’s 
im we have already spoken before. 


Kavyalankara. About 


(II) Vamana. 

same catTgo^Ts V3mana is placed in the 

Abhinava refers to him ^ ^ ^ ma ” ner “ ^ 

Udbhata’s successnr r u aPPearS that V5mana was 
latter in o\ • ’ ° r men tions the former after the 

in LakeanS^Th^T 65 ° f ^ Wh ° include Dhvani 

evidence \K 7 a 006 cannot bo taken to be conclusive 

pits 0 ; Jt ; c ; n> th : efore ’ r ~i y ta k e ^ as D , De 
with Kin T n - - S t 6 trad * tlon a i so says, to be identical 
A *D) S ^ ayapIda S minister of the same name (779-813 
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Other Vamanas. 

It may be pointed out here that Abhinava refers to two 
other Vamanas, one is Vamanagupta and the other is Vama- 
nadattacarya. In fixing the date of the former there is no 
difficulty, for Abhinava, in his Abhinava Bharatl, page 297, 
where the reference occurs, calls him his own uncle, (asmat 
pitrvya). He, therefore, without much fear of contradic¬ 
tion, may be said to belong to the second and the third 
quarters of the 10th century A. D. There is only one 
verse attributed to him there. It is, therefore, not clear as 
to whether he did or did not write any work. 

About the other we cannot, at this stage, say anything 
definitely, excepting that he wrote a philosophical work, the 
Sarhvit Prakasa, to which Abhinava refers in the Tantraloka, 
Ah. V, S’. 155, as his commentator explains:— 

“Gurubhirbhajitam tasmad upaye?u vicitrata” 

T. A., Ah. V, S'. 155. 

“Gurubhih” Vamanadattacaryena, “bha§itam” iti 

Sariivitprakase.” T. A., Comm. 

This work is quoted by Mahesvarananda in his commentary, 
Parimala, on the Mahartha Maiijarl, PP. 21, 23, 26. 
From the nature of the quotation, found in the Spanda 
Nirnaya of K§emaraja, p. 48, attributed to Bhatta Sri 
Vamana, it appears that he is the same person as Vamana- 
dattacarya of Abhinava’s quotation, because the quotation 
is about the Samvid. He may be identical with Vamana, 
the minister of King Jayaplda of Kashmir. 

The founder of the Theory of Dhvani. 

Ananda Vardhana. 

He was the first person to give a systematic exposition 
to the theory of Dhvani in his Dhvanyaloka, which is 
also called Kavyaloka or Sahrdayaloka, and finally to 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 






140 


CHAPTER III 


establish it. About his date we have already spoken before. 

His own contribution as compared to that of his predecessors 

in connection with Dhvani was that he established it 

as the principal meaning (angl) in marked contrast with its 

conception as a subordinate figure or mere ornament 
(alankara). 

His other works. 

h , <e ^°^ a - a an d other writers in or about his time, 
he also wrote both on poetics and philosophy. 

!• Tattvaloka. 

He, the author of fha tz- , 
spoken of as the writ* t KaVyaloka or Dhvanyaloka, is 

by MaheSvarananda i ° another work, called Tattvaloka, 
own Mahartha Manjarl" P .u^*^*"* Parimala > on his 

From its «.trapp“; kr Y 5 «'- 

2 ^ lave keen a philosophical work. 

In this work, N IT] Vlm§CAYA TlKA Dharmottama 
Dhvanyaloka K§rika S h & k * mse lf says in his Vrtti on the 
“Yattu anirde^ 6 CntlCised various Bauddha theories : 
Dauddhanam Dra^ n. Sarvasvalak ?anavi§ayaih 
granthantare n ' aiil tat tanm ataparlksayarh 

Abhinava, COmme t - ^ L„ 233. 

, <v . . ^ m§ Up ° n the w °r<i “granthantare”, says 

ramuna gramhlkna^^^mottamayam ya vivrti- 

. ta tatraiva tadvyakhyatam. M 

3. Devi Sataka. 

. IS a P k dosophi ca j 

is a commentary 0n • totra m praise of Devi. There 
different person fromV^ ^ ^ ayya - a * This Kayyata was a 

tary on Patanjali’s M the author of a commen- 

asya and the son of Jayyata. He, 
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according to his own statement at the conclusion of his 
commentary, was the son of Candraditya and finished the 
work in question in 978 A. D. 1 

4. Vi?amabana Lila. 

From a quotation in the Vrtti on the Dhvani Karika, 
P. 62, it appears to have been a poetical work of his in 
Prakrta. 

5. Arjuna Carita. 

According to Anandavardhana’s own Statement in the 
Dhvanyaloka, page 148, Arjuna Carita was his Mahakavya. 

Commentators on the Dhvanyaloka before 

abhinava. 

There was a regular commentary on the Dhvanyaloka 
'Mitten bj' one of Abliinava’s ancestors whose name we have 
not been able to trace 2 . It was called Candrika 3 . It 
"’as probably written towards the close of the 9th or the 
beginning of the 10th century A. D., for, the writer does 
not seem to have been seen by Abhinava, who refers to him 
as living in the distant past. (“Purvavam^yaih.”) 

Abhinava refers to other opinions also on the inter¬ 
pretation of Ananda Vardhana’s text on PP. 22, 36, 44, 
50, 123, 131, 206, 20S, 213, 215. But it is not clear as to 
whether thereby he means some regular commentaries or 
simply the opinions of the traditional oral exponents. 

Opponent of Dhvani. 

Bhatta Nayaka. 

We have already spoken about him ; but his mention 
again here is necessary, because he is the chief opponent of 

1. D. S., Comm. 2. Dh, L, 185, 

3, Dli. L., 233. 
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Dhvani, whom Abhinava so frequently criticises in his 
Locana. He wrote 

1. Hrdaya Darpana 

with the avowed object of demolishing Ananda Vardhana’s 
theory of Dhvani. 

Abhinava’s teacher in Dhvani. 

Bhatta Induraja. 

Abhinava refers to him as his teacher in the introduction 
to his Locana. The high opinion, that he had about his 
teac ler s great literary attainments, finds expression in Dh. 
L., P. 100, wherein he says :_ 

olthoIghTh«rtre d s a o yaCakraVartin0 - Bhn « endur5 i as y°-’' 

, ‘ many quotations attributed to him, 

the* works wherehom G tl ^ 001 C ° Uple ^ with the names of 
a difference of on' • ^ There is> therefore ’ 

identical with g r - T'T* . am ° ng the scholars about his being 
Kavyalafrkara S~ the comm entator of Udbhata’s 

fact that Bhatta" 11 a ^ ngralla * Takin § into consideration the 
prefixed to the o d” " ^ generall y foun d indiscriminately 
position of the su' 1 ^ namG ^ alS ° that the chronological 
inclined to think U J?° Se<i two Indurajas is the same, we are 
the present case ^ ^ ldenticaI - The °P inion that in 

prefixed to Indur - ' ° r ds ^ oun< ^ indifferent places 
supported by Abhinava’ name> * S sim P 1 y an honorific prefix is 
these prefixes in his" ^ S re ^ err * ng to him without either of 
as follows :_. 0rn mentary on the Ghafcakarparakulaka 

BoT^a dUraja - yS ' e sacc, davikasakah 

v) b dhantam bhurbhuvahsvastraylmapi 

In the concludin • 

f^rl Induraja refer* a ! me ° f the aforesa id commentary 

to Mukula as his teacher. And Mukula 
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represents Kallata to be his father in his Abhidha Vrtti 
Matrka. We have already shown above that Somananda 
was Kallata’s contemporary. There is, therefore, only 
one generation between Abhinava’s teacher in Dhvani, 
Induraja, and Kallata on the one hand and his teacher 
in philosophy, Laksmanagupta, and Somananda on the 
other. Thus the chronological position of Sri Induraja 
coupled with the fact that we do not know of any other 
person of so great literary attainments belonging to that 
period and that Abhinava was not a person either not 
to have approached such a person for education in that 
particular branch of learning or to have extolled an 
insignificant person in the manner in which he has 
praised Induraja, very strongly support the supposition 
that Abhinava’s teacher was the same as the commentator 
on the Kavyalahkara Sara Sahgraha. 

Bhuti Raja Tanaya. 

Abhinava refers to Bhattenduraja in the Tantraloka, 
Ah. 37, S. 60, as Bhuti Raja Tanaya : 

“Sri Bhutirajatanayah svapitrprasadah. 

And Helaraja also in the colophon of his commentary on the 
Vakyapadlya represents himself as the £ on of Bhuti R a l 
The two have, therefore, to be distinguished from e ^ 
other. We cannot say if they were brothers. The genea ogy 
of Induraja is given in the concluding lines of Abhinav 
commentary on the Bhagavadglta as follows . 

1. Katyayana ( distant ancestor ? ) 

2. Sausuka. 

3. Bhuti Raja. 

4. Bhattendu Raja. _ 

„ 1, Bh. G. S. 
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CHAPTER IV. 

HIS IMPORTANCE AND INFLUENCE. 


In the preceding chapter we have tried to trace the 
historical background of Abhinava’s tantric, poetic and 
philosophic thoughts to give a clear idea of the material on 
which he worked and of the advance that his thoughts 
present on those of his predecessors. In this chapter we 
propose to deal with some of the important writers, who 
succeeded him, to show his importance in the eyes of the 
later generations and to indicate how far he influenced the 
eas of the future writers and how his work was carried 
on y his immediate successors. We, therefore, for the 

o convenience, divide the writers on whom we have 
to speak here into two classes 

L His commentators. 

Other writers who were directly influenced by him. 


(I) K?emaraja. 

in theThr g onob 6 ic 0 a| 1 ”d n e l r lt0r h ^ ° £ K5emar5j ° 

follow in 4 -u- 1 9 as before, we propose to 

ItT colophons of an his 

padacarya. There is th f be a pu P d of Abhinavagupta- 
time. Abhino > ’ erefore > no difficulty in fixing his 

in 1014-15 A^d ^ aVailable dated work was completed 

Ksemaraia’s liter*™ ^ • Can ’ therefore > easil y assi S n 

tothecloseofthe first and 

cen.„ ry a! D: e t: ,h n :r on ( dquarterof the “ 

passage in Ksemaraja’s worll Z Z ‘° fi " d '7 

, , • J rKS which could give us an idea 

° , parenta £ e - But Abhinava in the 37th chapter of his 

Tantraloka, includes “ksema” i n the list of the names of 
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his pupils. In another list, which gives the names of his 
cousins, this very name is mentioned as that of the first of 
them. They also were his pupils 1 . The indications of a 
very close contact of himself with Abhinava that Kjemaraja 
gives by using some such expression as “Padapadmopajivin” 
in every work of his, and the important place that he 
occupies among Abliinava’s pupil-writers seem to support 
the probability that Ksema of the Tantraloka stands for 
Ksemaraja, the author .of the Pratyabhijiia Hrdaya and other 
philosophical works. In fact, in the Pratyabhijiia Hrdaya 
he refers to himself as Ksema: 

“Ksemenoddhriyate Sarah samsara vi§a santaye.” 

P. H., 1. 

If this probability be accepted we would suggest the name 
of Ksemaraja’s father also. In the last chapter we have 
spoken about one Vamanagupta, whom Abhinava represents 
&s his uncle. 2 As he is the only uncle of Abhinava, of 
whom we know, will it be wrong to say- that he was 
Ksemaraja’s father ? 

His works. 

Ksemaraja also, like his great teacher, Abhinavagupta, 
has written on all the three subjects i. e. Tantra, poetics 
and S'aiva philosophy. Plis work on poetics, viz. the com¬ 
mentary, called Udyota, on Abhinava’s Locana has not so 
far been accessible to us. It is, therefore, not possible at 
this stage to assign any chronological position to it. How- 
over, on the strength of what we have read we can say 
that he also worked on the lines of his great teacher. He 
also, like Abhinava, first of all, used the power of his pen 
111 commenting upon the monistic Saiva Tantras, then 
Perhaps upon his teacher’s work on poetics, the Locana, 

1. T. A., Ah. 37 (MS.) 

2. A. Bh., 297. 

19 
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and last of all on the philosophical works, like the Spanda 
Karika. Thus he carried on the work of his teacher. The 
students of the Trika philosophy owe a special debt of 
gratitude to K$emaraja for a systematic presentation of the 
views of Abhinava on the Spanda branch, on which the 
latter, 1 not liking to be classed with the common herd of 
commentators, did not write. 


1. Svacchandodyota. 

It is his commentary on the Svacchanda Tantra. This 
seems to be the first in the chronology of his available works. 
It is referred to in his commentaries on Bhatta Narayana’s 
Stava Cmtamani, P. 226, on the Siva Sutra, P. 12, and on 
the Netra Tantra, P. 226. 


2. Netrodyota. 

Netrodyota is a commentary on the Netra Tantra. 

3. Vijnana Bhairavodyota. 

4. Dhvanyaloka Locanodyota. 

5. Spanda Sandoha. 

panda Sandoha is, as has already been pointed out, 
tt_ .. _ . & S commentary on the first verse of the Spanda 

arua in which he deals with practically the whole of the 
P a system. In the chronological order of his works 
to it «it meS k e /° re Spanda Nirnaya 2 in which he refers 

to xt at more than one place. 2 


6 . 


Spanda Nirnaya. 

It mav be • "T^y ° n *h e whole of the Spanda Karika. 

Catalogue Tas throw ^ Dr * Euhler in ^Kashmir 

autholipXetsrL 50 " 6 d ° Ubt thS P ° ta ‘ ° £ the 

works of Ksemendra 7 by showing them aS the 

5171 thoupb 1 ( cons ult P. XXXIII, MSS. 511 and 

01/) though he says on page 79 


1. S. N.,77. 


s - N., j. 


3. S. N., 7. 
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“Ksemendra, the author of Spanda Nirnaya, No. 511, 
and of Spanda Sandoha 517 appears to be identical with 
K$emaraja, the pupil of Abhinava”. 


We do not know the learned Doctor’s reasons for assign¬ 
ing these works to Ksemendra, perhaps he found this name 
in the colophons of the works in question. But our careful 
study shows that they are the works of Ivsemaraja and that if 
in the colophons of some MSS. the name of Ksemendra is 
found, it must have been simply due to the mistake of the 
scribes. In the Pratyabhijna Hrdaya and in the S'iva Sutra 
VimarsinI, which are accepted by all to be of Ksemaraja’s 
authorship, these two works are referred to by him as his 
own, as the following quotations therefrom show :— 

“Tatha maya vitatya Spanda Sandohe nirnltam.” P.H.,P.24. 
“Yatha caitat tatha asmadlyat Spanda Nirnayad avaboddha- 
vyam.” S. S. Vi., P. 14. 


“Etat Spanda Nirnaye nirakank§am mayaiva nirnltam.” 

S. S. Vi., P. 129. 

7. Pratyabhijna Hrdaya. 

8. Commentary on the above. 

9. S'iva Sotra VimarSini. 

10. Vivrrri on the Stava Cintamai^i. 

11. Utpala Stotravalx Tika. 

12. Para Pravesika. 

13. Tika on samba PaNcasika 

14. A commentary on the Krama Sutra. 


Of this we know only from the following reference in 
MaheSvarananda’s commentary on his own Mahartha 
Manjarl, P. 166:— 

“Yaduktam S’rl Kramasutresu. 

Yatha ca vyakhyatarii S'rlmat K§emarajena.” 

15. A Stotra. 
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This is known only from the following reference in his 
own commentary on the Stava Cintamani, P. 64 :— 

“Taduktam mayapi svastotre.” 

16. Bhairavanukarana Stotra. 

It is mentioned as one of his works in the introduction 
to the Samba Pancasika Tlkg. 


17. Paramartha Sakgraha Vivrti. 

It is noticed in Dr. Bidder's Kashmir Catalogue (MS. 
No. 459.) The text is attributed to Abhinavagupta. 

18. Vlj.TTI on Paramesa Stotravali of Utpala. 

(Buhler’s Kashmir Catalogue MS. 458.) 

(II.) Yogaraja. 

The commentator who came next after Ksemaraja was 
ogaraja. According to his own statement in the concluding 
ines o is commentary, Vivrti, on the Paramartha Sara of 
navagupta, he was a pupil of Ksemaraja 1 who was in 
ossession of the tradition. We shall, therefore, not be 

eW n V We Say that he belon S ed ^ the second half of the 
said A ’ At tbe time when he wrote the 

... men ar 7 had already renounced the world and 
vas living as an ascetic at VitastSpurl in Kashmir. This 

view f tary> aCCOlding to its author, is from the point of 
view of pure monism. 


(III.) SUBHATA DATTA. 

TantStoka! T^cllv™ 0 '™ of Abhinava’s 

T , , 7 s °urce of information about him is 

celtr^R- - eka2 - Acc ” din s this, he was the pre- 
_ a J ara J a > whom we c annot definitely identify with 

1 dc rT TTT -- ----- - 


1. P. S., Comm., 199. 

2. T. A., Comm., Ah. 37 (Ms.) 
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any King of Kashmir. There is, however, no difficulty in 
approximately fixing his time. Jayaratha says that his 
initiation (into S’aivaism ?) was performed by Subhata. 
The former’s time of literary activity, as we shall just show, 
was the close of the 12th and the beginning of the 13th 
century A. D. We can, therefore, safely say that Subhata 
lived in the later half of the 12th century. His father’s 
name was Tribhuvana 1 Datta and that of his grand-father, 
Visvadatta. It is probably to this commentary that 
Jayaratha refers in his commentary on the Tantraloka, Ah. 
I, PP. 15-16, where he says that he refrains from criticising 
different interpretations put upon the first verse by others, 
because his object is only to take out whatever substance 
is to be found in their writings and not to criticise them 2 . 
This commentary was called 

Vlv?.Ti. 

No trace of it has so far been found. 

(IV.) Jayaratha. 

He was the author of the Viveka, the famous commentary 
on the Tantraloka. He was a younger contemporary of a 
certain Kashmirian King, Rajaraja, who was probably the 
same as Jaya Sirhha (Circa 1200 A. D.) It was because 
of the encouragement received from this King that he 
studied the Tantraloka. 3 His initiation was performed, as 
stated above, by Subhata Datta. 4 His teacher in Saivaism 
was Kalyana 5 and so was Sankhadhara in other branches 
of learning. 0 He had a younger brother named Jayadratha. 7 
Srugararatha was the name of his father who was a minister 
to King Rajaraja. 8 

1. T. A., Comm., Ah. 37 (MS.) 

2. T. A., Comm., Ah. I, 15-16. 

3. 4, 5, 6, 7, 8. T. A., Comm., Ah. 37 (MS.) 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 











150 


CHAPTER IV 


His date. 


He has given the genealogy of his family since the time 
of Purnamanoratha who was a minister to King Yasaskara 1 
of Kashmir (930 A. D.) Eight generations are shown 
to intervene between the first ancestor of this list, Purna- 
manoratha, and our commentator, Jayaratha. Of these the 
fifth ancestor also, viz. Utpalaratha, 2 who was a minister 
to King Ananta of Kashmir (1028-1063 A. D.), is of known 
date. Thus if we allow, according to the ordinary practice 
of scholars, about a quarter of a century for each generation 
Jayaratha’s time comes to be about the close of the 
12th and the beginning of the 13th century A. D. The 

names of his direct ancestors are given below in the order 
of their succession :— 


1. Purnamanoratha (930 A. D.) 

2. Utpalaratha I. 

3. Prakasaratha. 

4. Suryaratha. 

5 - Utpalaratha II. (circa 1028-63) 

6. Samaratha. 

7. Gunaratha. 

8* Gungaratha. 

Srftgararatha. 

10. Jayaratha. 



Saivnkm Abt j lnava g u Pta and others, he also wrote both on 
r ”.“ d P0e . tics -. At p—t we know of only the 


1- Tantraloka Viveka. 
2. Alamkara Vimarsini. 


It is a commentary on Ruyyaka's Alahkara Sarvasva. 


3. Alaakarodaharana 


1, 2. T. A., Comm,, Ah. 37 (MS.) 
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(V.) SOBHaKARAGUPTA. 

He commented upon Abhinava’s famous Bliairava 
Stotra, giving it a Vaianavaite interpretation. The manner 
m which he splits the words and the uncommon meaning 
that he attributes to them make it clear that the interpreta¬ 
tion is forced and was not intended by the writer of the 
original. A copy of the MS. of this commentary is in the 
possession of the present writer. The commentator interprets 
the last verse in such a way as to make it indicate the date 
of his commentary. According to this interpretation, it was 
written on the day of Sivaratri i. e. the 13th day of the 
brighter half of the lunar month of Phalguna, in the 
fifty-third year of Kali 1 . He has not stated the century : it 
is, therefore, not possible to fix his time. He does not appear 
to be a very old writer. 

(VI.) Bhaskara Ka^tha. 

He is the little known writer of the only available 
commentary on Abhinava’s Pratyabhijna VimarsinI, called 
Bhaskarl. It is a very learned commentary and gives the 
traditional interpretation of Abhinava’s text. Although it 
Presupposes sufficient previous study of the Saiva literature 
of Kashmir on the part of the reader in order that he 
rnay be able to understand it and needs elaboration, 
yet, in view of the fact that the tradition about the 
pratyabhijna literature is well-nigh dead, a proper under¬ 
standing of Abhinava’s VimarsinI is extremely difficult 
without its help. This difficulty the writer of these pages 
himself felt for a very long time when he had to struggle 
with the text before the discovery of the commentary. 
Many points would have remained doubtful and many more 
would have been misunderstood but for the help that could 

I. Bh. S., Comm., (MS.) 
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be got from this at the last stage. A copy of it is in the 
possession of the present writer. It has been edited and will 
soon be published along with translation, in English, of 
Abhinava’s VimarsinT, which is practically ready. The 
author .of the Bhaskarl tried, in his own way, to make it 
as simple as possible so much so that he felt the necessity 
of explaining the particular method of exposition that he 
had adopted, by stating in his introduction “Svasutadi- 
bodhanartham.” 

He was of the Dhaumyayana Gotra. 1 The names of 
his grand-father and father were Vaidurya Kantha and 
Avatara Kantha respectively. He married and had a 
son, Jagannatha Kantha. His teacher’s name was Kaula 2 
Narottama. 


His date. 

He does not say anything about the time of his life or 
t at of the composition of his works. On enquiry, however, 
om his living descendants, it has been found that he was 
six generations removed from the present. We can, therefore, 

sa e y say that he belonged to the later half of the 18th 
century A. D. 


iiia works. 


w u- , . commentary on the Pratyabhijna Vimarsini 

which he called “BhasWi” „f* ,• , 

, . naskari after his own name, he wrote 

tile following works :_ 

!• Sanskrit Translation of LallA VaK. 

y 5 k ' nte ^ s ^ n g to note in this connection that the Lalla 

i a . a ’ vaate work in the old Kashmiri written 

by a woman in abou t the 14th century A. D. 


!•» 2., Bh. (MS.) 
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2. Commentary on Yoga Vasijtha. 

It consisted of one lac and ten thousand verses, 
according to his own statement in his introduction to 
the Bhaskarl. But only a few fragments of it are now left 
with his present descendants. This presents a Saivaite 
interpretation of the text. 

3. Har?esvara Stava. 

It was written by him, as the tradition says, on the 
occasion of his visit to the temple of Harsesvara in Kashmir. 

The names of his successors are given below in the 
order of their succession :— 

1. (Bhaskara Kantha). 

2. Jagannatha. 

3. Mani Kantha. 

4. Somananda. 

5. Gana Kantha. 

6. Mahananda. 

7. Visvesvara. 

The tvriters directly influenced by Abliinava. 

(I.) Ksemendra. 

Is he identical with Ksemaraja ? The only reason for 
identifying the one with the other is probably a scribal 
mistake which gives the name of Ksemendra instead of that 
of Ksemaraja in the colophons of the Spanda Sandoha and 
the Spanda Nirnaya. These works have now been published 
and their colophons have the name of the latter (Ksemaraja) 
and not that of the former. The colophon of the Spanda 
Nirnaya, for instance, reads as follows:— 

“Krtih Sri Pratyabhijnakara prasisya Mahamahesvara- 
carya Srimad Abhinavaguptanathadattopadesasya Sri 
Ksemarajasyeti sivam.” 

20 
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A careful study of the works of Abhinava and those 
of Ksemaraja gives a sufficiently clear idea of the personality 
of K§emaraja as separate from that of his younger 
contemporary Ksemendra. We have represented the 
Tantraloka to be a production of the first period of 
Abhinava s literary activity to which the Krama Stotra 
belongs. It must have, therefore, been written in about 990 
A. D. At that time Ksemaraja, the first-mentioned cousin 
of Abhinava, was sufficiently educated to understand the intri¬ 
cacies of the monistic Tantras so as to be prompted to join 
others in requesting Abhinava to write the Tantraloka 

“Anye pitrvyatanayah sivasaktisubhrah 
Ksemotpalabhinava-Cakraka-Padmaguptah. 

• • • 

• • • • • 

Anyopi kascana janah sivasaktipata- 

Sampreranaparavasah svakasaktisarthah 
Abhyarthanavimukhabhavamasiksitena 
Tenapyanugrahapadam krta esa vargah 

• • • 

Acatyam abhyarthayate sma gadham " 

^ampurija tantradhigamaya samyak 


•l • /Till. 

he began hisf 81 * 0 ^ evidence > s dear enough to show that 

h. r h :;V‘sr ity eiiher duri -e L *-*»-»<* 

entering i„ l0 0r '”™ediately after the latter's 

period oft! , , CaVe S ° melime the year 1015. The 

and 1040 B?? aC * ivity '. ‘before, falls between 1015 

allow a period of h’ lf ‘ denllfy the two we shal1 have t0 
Of one person, because th T" y f ° r * he aC ‘ ivity 

Dasavatara Carita was fl da ‘ ed W ° rk ° f Ksemendr “' 

> finished, as he states, 1 in 1066 A. D. 


1 D. C., Conclusion. 
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K§emendra, not only bears a different name but has 
another name also “Vyasadasa” which he almost invariably 
gives along with the former, but which is never to be found 
coupled with Kgemaraja’s name. His connection also with 
Abhinava cannot at all be said to have been so close as that 
of Ksemaraja, for, he refers to Abhinava, so far as we know, 
only once i. e. in the Maliabharata Manjarl, wherein he 
speaks of having heard Abhinava’s lectures on poetics:— 

“Acaryasekharamaner vidyavivrtikarinah 

Srutvabhinavaguptakhyat sahityam bodhavaridheh.” 

"VVe know that even today there is a marked difference 
between S'isya and Srota. The difference may be said to be 
similar to that which exists in the present-day colleges 
between a registered and a casual student. Further, 
Ksemaraja probably used to live in Bijbihara (Vijayesvara) 
which he mentions as the place of composition of his 
commentary on the Stava Cintamani :— 

“Tenarthipranayad dinaistricaturair yam Ksemarajo 

, , vyadhat 

Ksetre Sri Vijayesvarasya vimale sai?a sivaradhanl.” 

But Ksemendra states Tripuresasaila as his place of 
residence in one of the concluding lines in his Maliabharata 
Manjarl :— 

“Prakhyatatisayasya tasya tanayah K ? emendra-nama- 

bhavat 

Tena Sri Tripuresa-sailasikhare visrantisanto?ina.” 

In the opinion of Dr. Buliler, referred to by Dr. De in 
H. S. P., P. 141, the only thing that can finally settle the 
question, under discussion, is the discovery of the name of 
Ksemaraja’s father. We may, therefore, add here what 
little information we have been able to collect on this point. 
We have already shown how K?emaraja is identical with 
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K?ema, mentioned in the Tantraloka, as one of the cousins 

(pitrvyatanaya) of Abhinava, for, he refers to himself by the 

abbreviated form, found in the Tantraloka, in his own 

Pratyabhijna Hrdaya. We know the name of one uncle 

(pitrvya) of Abhinava referred to in A. Bh., P. 297. We 

cannot, however, definitely say that he was the father of 

Ksemaraja. For, there can be pointed out a possibility of 

Abhinava s having had more than one uncle, and therefore, 

of the name of Ksemaraja’s father having been different from 

that of Abhinava’s uncle who is referred to in A. Bh. But 

there cannot be any such possibility about Ksemaraja’s 

grand father, who also had a different name from that 

o vsemendra s grand-father. We have stated in the 

. chapter that the name of Abhinava’s grand-father was 

ara agupta. Therefore, if Ksemaraja was Abhinava’s 

cousin, as we have shown before that he was, it naturally 

st rat Varahagupta was the grand-father of Ksemaraja 

bharnt \ j $ emen< ira s grand-father, according to the Maha- 
bharata Manjarl, was Nimnasaya 

PraDtast kabhuva sindhuradhikah sindhosca nimnasayah 
ya gunaprakar§ayasasah putrah Prakasendratam 
. 

akhj atatisayasya tasya taaayah Ksemendra-namabhavat." 

After stating the M ’ B ’ M ' 

«ader to pronounce theVJuX. " ‘“™ “ ‘° "* 

His date. 

J-nere cannot hp fx 

literary activity, becauJT ^T" 3 ° b ° Ul * he time °' Ks 

year of completion of s° h ' S W °' kS dated ' The 
1050 An- , * Samaya Matrka is stated to be 

.l . r ,, n 6 re ’S n °f King Ananta of Kashmir and 
e asavatara Carita 1066 A. D. when King Kalasa 
was occupying the throne of Kashmir. 
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His works. 

1. Nrpavali. (R. T., I, 13) 

2. Mahabharata Manjari. 

3. Ramayana Katha Sara. 

4. CarucaryA. (Kashmir Cat. MS. No. 347) 

5. Niti Kalpa Taru. Do. 351. 

6. DasAvatara Carita. 

7. Samaya MatrKA. 

8. Suvrtta Tilaka. 

9. Brhatkatha MaSjari (J. Cat. MS. No. 81) 

10. Aucitya Vicara Carca. 

(For complete list consult H. S. P., P. 142). 

Abhinava’s influence in Poetics. 

We are not writing a history of Sanskrit poetics. Our 
object is only to explain the importance of the author who 
is studied in these pages. It is, therefore, unnecessary to 
deal with the later writers on poetics separately. Suffice it 
to say that with perhaps the only exception of Mahima 
Bhatta, who was probably Abhinava’s younger contemporary 
and who, in his Vyakti Viveka, has tried to explode the 
theory of Dhvani, all the writers on poetics, who came 
after Abhinava, for instance, Mammata in his Kavyaprakasa, 
Hema Chandra in his Kavyanusasana, Visvanatha in his 
Sahitya Darpana, Sarada Tanaya in his Bhava Prakasa> 
Appayya Dlk?ita in his Kuvalayananda etc., Pandit 
Jagannatha in his Rasagahgadha ra, and Mahamaho- 
padhyaya Govinda in his Kavya Pradlpa, follow Abhinava’s 
theory of Rasa and Dhvani and most of them extensively 
quote him, and that the Saiiglta Ratnakara and the Srhgara 
Ratnakara are more or less simply versifications of parts 
of Abhinava’s commentary on Bharata’s Na^ya Sastra. 
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His influence in Pratyabhijna Philosophy and 
Tantric Ritualism. 

Pratyabhijna philosophy may be said to be practically 
dead, for, even in Kashmir there are to be found only three 
or four Pandits who, to some extent, are still in possession of 
the old tradition ; but they too, for want of both, encourage¬ 
ment and enthusiastic and hard-working students, can, with 
difficulty, remember what was handed down to them. When 
the writer of these pages approached them for information on 
some of Abhinava’s texts, one of them very frankly said that 
he was approached for the first time in his life for such 
information. The case with Saiva rituals, however, is 
different. Such of them as are connected with the house- 
o der’s life are still performed in many Brahmana families: 
regard to them Abhinava’s Tantraloka is supposed to 
(s lall we say ?) the final court of appeal. In earlier times, 
owever, Pratyabhijna philosophy had its powerful exponents 
and staunch followers not only in Kashmir but also in as far 

lerwn ** Cola cou ntry; and all of them acknow- 

Marlhn llnav agupta to be the chief authority on it. 

his contern ^ mstance ’ w ^° was so closely connected with 

slZT V g 0f Vi j a y ana g ar > in his Sarva Darsana 

of -in] 1 ti aCn ° WledgeS ^khinava to be the chief exponent 
of and authority on the Pratyabhijna. 

We cannot close tho , 

statement in the preceding T sabslantiatin8 °" 

two writers on the Trik°a IT“ P ’ ^ Speal<i " 8 a 1,ttle °" 
• fl . <a Philosophy to show Abhinava’s 

continuUv ,n f fhT *” ^Kashmir and on the 

centuries^ ° productions on his lines for several 

(I) Mahesvarananda. 

_ of Madhava, belonged to Cola . 1 

(1) M. M., 202. ' -- 
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He was a pupil of Mahaprakasa 1 and was an avowed follower 
of Abhinava, whom he so frequently quotes, and whose 
method of writing he follows. 2 He attributes his proficiency 
in poetics to his careful study of the Dhvanyaloka and the 
Locana and his knowledge of the Self to his following the 
path of Pratyabhijna. 3 His teacher and grand teacher also 
belonged to the same country and wrote on philosophical 
subjects on which Abhinava himself had written. Abhinava 
was interested in and made important contributions to the 
Krama system, such as the Kramakeli, as we pointed out in 
the second chapter. Mahesvarananda’s Parama Guru was 
also similarly interested in and contributed to the aforesaid 
system at least two known works, the Krama Vasana and 
the RjuvimarsinI, of which we know from references to 
them in the Mahartha Manjarl, pages 115 and 178 
respectively. His teacher also, like Abhinava, was interested 
in the Pratyabhijna and wrote the Ananda Tandava Vilasa 
Stotra in which the Pratyabhjna conception of the universe is 
embodied, as is clear both from the quotation and the 
context:— 

“Yadabhipretya Sri Pratyabhijnayam uktam :_ 

Visvarupoham idam ityakhandananda brrhhitah’ iti’. 
“Yaccoktam asmadgurubhih Ananda Tandava Vilasa 

Stotre:— 

Vayaih tvimam visvataj'avabhanam 
Bahirmukhasyasya tavonmukhasya 
Svasamhitam visvavilapanodyat 
Svatantratanandamaylm manamah.” 

M. M., 166. 


(1) M. M., 1. 

(2) M. M., 202. 

(3) M. M., 202. 
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According to him, Mahartha, Mahanaya or Krama 
Darsana is not very much different from the Trika Darsana: 

“Anena Sri Mahartha Trika-darsanayoh anyonyaih 
natyantam bhedapratheti vyakhyatam.” 

M.M., 96. 

Mahartha Man jar! with his own commentary, Parimala, 
is the only work of his that is available so far. About other 
works, we know only from references in the above-mentioned 
commentary. The following is the list of his known 
works :— 


1 . 

Mahartha Manjari. 



2. 

Parimala. 



3. 

SamvidullAsa (Referred to in M. 

M., P- 78). 

4. 

Padukodaya. 

Do. 

118. 

5. 

Maharthodaya. 

Do. 

132. 

6. 

SuKTA. 

Do. 

59. 

7. 

Para Stotra. 

Do. 

77. 

8. 

Kunimlabharana. > 



9. 

Mukunda Keli. 


73. 

10. 

Komala Valli. 

> Do. 

11. 

Nakha Pratapa. . 



may 

be pointed out here that like Abhinava he algo 


nviiioKi uDject-matter in the introduction to 

available commentary. 

(H) Varada Raja alias KrjjnaDaSA. 

o • , P ef baps the latest known writer on the Kash 

Sa.va philosophy. We have not so far been able to 

y or external evidence to fix his date and pi 

U r ° m st ^ e an ^ method of treatment of the sub 
e. oes not appear to have come very soon after the emii 
...aiva writers, of whom we have given an account in 
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preceding pages. The only work of this writer that we 
have known is 

Siva Sutra Vartika. 

It is a Vartika on the famous Siva Sutra of Vasugupta. 
There is nothing original in it. It is a mere versification 
of Ksemaraja’s commentary, the VimarsinT. The author also 
very frankly says that he follows Ksemaraja’s commentary 
on the Siva Sutra 1 and incorporates much of what was 
found in an earlier Vartika. The little, that he says about 
himself, is that he was the youngest son of Madhuraja and 
that his family followed Saivaism 2 . 


1. s. S. V., 1-2. 2. S, S. V., 48: 
21 
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PHILOSOPHY. 
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CHAPTER I. 


PRELIMINARY. 

Abhinava wrote on a number of subjects and was 
recognized to be a reliable authority on each one of them. 
He worked on poetics, only during the short period of 
transition from the Tantrika to the Philosophical period. The 
number of his works on poetics is, therefore, much smaller 
than that of his philosophical treatises. The value, however, 
attributed to the former, has overweighed that which 
scholars in general have attached to the latter. Hence he 
is better known as an able exponent of the theories of Rasa 
and Dhvani than as the greatest authority on the “Realistic 
Idealism” or “Trilca” as the system is technically called. 

The reason is not far to seek. The system of philo¬ 
sophy, he has attempted to formulate and to elaborate, 
is non-vedic ; not because its doctrines are fundamentally 
opposed to those of the vedic systems, but because it does 
not recognize the T^eda as the final authority. It was, 
therefore, ignored by the Brahmana community, which 
alone has kept alive the literary traditions connected with 
various schools of Indian thought as a matter of religious 
duty. 

This non-vedic trend of thought, however, was very 
popular among the Brahmanas of Kashmir who had the 
opportunity of knowing it better than those elsewhere. It 
had a succession of learned writers about whom we have 
already given the necessary information in the first part. 
But, for more than a century, it has been neglected even in 
the land of its birth. Its literary tradition is, therefore, 
practically dead in Kashmir too, where it primarily existed. 
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The local Sanskrit scholars, however, even to-day, hold a 
very high opinion of it. In fact they, without knowing 
why, declare it to be the best of all systems of Indian 
Philosophy. 


Our attempt, therefore, in the following pages is to 
present this system of Saiva philosophy as clearly as it is 
possible with the help of the material available at present. 
Fidelity to the original text is our guiding principle. Our 
attempt is not to present the system in terms of modern 
philosophy, but simply to give an exposition to Abhinava's 
a out some of the persistent philosophical problems, 

them ° il "’ S ° ^ ar as P 0SSi ble, how he came to form 
hem. Let us, therefore, not be misunderstood if some of 

modem 8 “m??' “ T * ” ‘ heSe P! « es ’ d ° "°‘ *° the 

mUn con S ° me ° f the *»". « here, are 

consonance w.th the doctrines of modem science. 


Abhinava’s Contribution. 

never claimed origbaHty ° nginal their works ’ have 

always been to show that \ ^ mSelves; their attempt has 
an ancient authority. Th ™ u they Say is based up0n 

the Vedic and the ^ ° g °° d t ^ le case botk 
in unmistakable terms^on-vedic systems. Sankara declares 

view is its harmony with^h 11 ? ° nly ^ ° f correctness of a 

the argument has value and' 6acblngs the Veda and that 
far as it supports the ^ rebed u P on only in so 
Similarly, Soman« i pnnc ^ es laid down in the Veda. 1 
the real founder of ^ aUtbor of the Sivadrsti and so 
states that his S'iv a dr § ti ^ ratyabhi j fia School, emphatically 
but is based upon Sairf ^ & pure creation of his mind 

holds that it shows „ ’ ° Ugh his PUP* 1 * Utpalacarya, 
-new path to final emancipation. 2 A 


1. S. Bh., 8. 


2 . 


L p - V., ii, 271. 
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study of Abhinava’s works shows that he also, in this 
respect, followed the tradition of his learned predecessors. 

If we take into consideration, for instance, three of 
his most important works, on which his reputation chiefly 
rests, we find that two of them, the Isvara Pratyabhijna 
VimarsinI and the Isvara Pratyabhijna Vivrti VimarsinI, 
are simply commentaries on Utpalacarya’s Isvara Pratya¬ 
bhijna Karika 1 and Tlka respectively 2 , and the third, 
the Tantraloka, professedly follows the authority of the 
MalinI Vijaya Tantra 3 . It is, therefore, not possible for us 
to attribute the authorship of any particular theory to 
Abhinava as we can do to Kant or Hegel. This, however, 
does not mean that he did not contribute anything to the 
Realistic Idealism” of Kashmir. The fact, on the contrary, 
is that the philosophical system of Kashmir, with Abhinava’s 
contribution to it, left out of consideration, loses most of its 
importance. His contribution to the “Realistic Idealism” 
ls °f the same nature as that of the great Sankara to the 
monistic Idealism of the Vedanta. 

The aim of philosophy all over the world at all times 
tas been to explain the what, the why and the wherefrom 
the phenomena of knowledge. The chief distinctive 
ea ure of Indian philosophy in general and of this system in 
Particular is that it deals not only with the experiences of 
wakeful, dream and deep sleep states but also with those of 

• 6 transcen dental (Turlya) and the pure (Turlyatlta) states: 

• e - it tries to explain not only those experiences which are 
Ue to the working of the mind, the intellect and the 

sense-organs collectively or severally, but also those in 
w bich they are perfectly at rest and in which, therefore, 
consciousness is free from all kinds of affections. 

h I- P- V., i. 3 . 2. I. P. V. V., (MS.) 

3 - T. A., I, 35. 
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To Indian philosophers the two states, the transcendental 
and the pure, are not mere myths. They are realisable 
truths. In fact, the aim of the higher systems of Indian 
philosophy is to point out an easy way to the realisation 
of these states. The importance of a philosophical work to 
the Indian mind, therefore, is commensurate with the degree 
to which the author is believed to have personally realised 
them through spiritual experiments. For, he alone can be 
a sure guide, who is familiar with the path. Abhinava’s 
philosophical works are considered to be very important, 
because people have reason to believe that the statements 
on supersensuous matters, contained therein, are based upon 
the author s personal experience, gained through spiritual 
periments, which he carried on for years, as we have 
attempted to show in his biography. To personal experience 

reason the second and to ancient 
ority only the third place as the basis of his views on 

the e T. enSUO f- S mattersl > the revelations of the Turlya and 
had for y h' lta StateS ’ In fact the charm that this system 
th . 1S Contem P° rar ies and successors, the popularity 

even now^h^fr and the hl S h esteem in which it is held 
the labours 7 f & KaShmir Pandi ts was and is due mostly to 

spmtualist7yog°i n ) AbhmaVa b ° th as a scholar “ d “ S * 

The writers of ti-r 

Abhinava, wrote n„l ' S - SyS ‘ em ’ Wh ° flourished before 
aspects or branches 'A”" 10 ' ‘realises, dealing with certain 

litf^t : h ; 

(consciousness) Ttfe s° “ ‘' Caitanya ” “ “ V ™ “ rSa '' 

bhiina Karii,- 6 Slva Sutra and the Isvara Pratya- 

realisation orthrulH^'“t ° U ‘‘o ““ 
_timate reality, the Sambhava, the Sakta 


1. T. A., 149. 2. i. P . v ( I} 20Q 3 L p v>> 208-9. 
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and the Anava. They are mere dogmatic statements of the 
fundamental principles of the Spanda branch of the Trika. 
They do not enter into an exposition of the reasonings which 
can be adduced in their support; nor do they cite any 
accepted scriptural authority on which they are based. They 
are, therefore, so brief that all of them taken together 
would cover hardly more than fifty pages of a printed book. 
Similarly, those books, which are named after Pratyabhijna, 
attempt to establish the existence of an all-including 
universal Self and point out a fourth way to freedom from 
worldly troubles, through Pratyabhijna or recognition. 
Although they are argumentative and expository and 
consequently twenty times more voluminous than the former, 
yet, being concerned with only a branch, they could not 
bring out the full importance of the Trika system as a whole. 
Moreover, the literature on both the branches, referred to 
above, is equally silent on the rituals of the system. It was 
Abhinava, who, for the first time, took up the system as a 
whole 1 for a rational and exhaustive treatment in his great 
work, the Tantraloka; gave the philosophical conceptions 
°f the different branches a proper place in the whole; 
showed the comparative merit of all the four means of 
Mok?a, Anupaya, Sambhava, Sakta and Anava; exhaustively 
dealt with the monistic S'aiva rituals; supported the 
philosophical and the psychological theories of the system 
With strong and convincing arguments as well as with 
extensive quotations from the agamas of accepted authority 
and elucidated the existing texts with learned commentaries, 
bke the Sivadr$tyalocana and the two Vimarsinls. 

Explanations of the names of the system. 

It is a misnomer to call this system of philosophy 
“Pratyabhijna” or “Spanda” as much as it would be to call 

1. T. A., I, 50. 

22 
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India “Calcutta” or “Bombay”. They are parts and very 
important parts, but severally they do not present the whole. 
The word Trika refers both to the authority on which the 
system is based and to the subject-matter which forms the 
distinctive feature of this system. It is called Trika for the 
following reasons:— 

(I) In all, there are ninety-two Agamas recognised by 
this system. Of these the triad, (Trika) consisting of the 
Siddha, the Namaka and the MalinT, is the most important. 

The system is called Trika because its chief authority is 
this triad (Trika). 1 


(II) According to this system, there are three triads, 
the higher, the lower and the combined (Para, Apara and 
Parapara). The first consists of S’iva, S'akti and their 
union ; the second of S’iva, S'akti and Nara ; and the third 
of three godesses Para, Apara and Parapara. It is called 
Trika because it deals with all the three triads. 2 


, . , \ 1S called so for another reason also, namely, 

a l exp ains all the three aspects of knowledge, viz. 

^ 6 °” ene ® s ( a bheda), predominent oneness (bhedabheda), 

&£%»«*** ta ** «* •* —^ 


of half nf tfi S ° § ac ?ardha S’astra, 5 (literally, the school 

of half of the six) for the following relson : - 

1 , T h ' S System holds that the DevanagarT or the Sarada 
fParamar^ol 5 ^ 6 !! 113 ^ process of manifestation of ideas 

fa^^ ayatoiaa) - The six vowels ’ a " aiIu0 > 
, represent the order of succession in which the 

powers of Anutta ra^ Ananda, I cc ha, Isana, Unmesa and 


1. T. A., I, 35. 

2. T. A., I, 7-21. 

3. T. A., I, 3. 
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tJrmi arose from the Highest Reality. Of the above, those, 
represented by long vowels, are due either to the association 
of those, represented by short ones, with their respective 
objects, as in the cases of Isana and Ormi, or to the union of 
two, as in that of Ananda 1 . The former, therefore, are 
dependent upon the latter and hence are not considered to 
be of equal importance with them 2 .,! Thus it is called 
Sadardha Sastra, because it counts as ‘principal’ only three of 
the six powers shown above, namely, Anuttara, Iccha, and 

Unme?a, which are also referred to as Cit, Iccha and 
Jnana 3 . 

It has been given the name of Kashmir Saivaism, 
because almost all the writers of the available literature on 
this monistic school of S'aivaism belonged to Kashmir. 

For whom is the system meant ? 

Unlike the Vedic systems, this school of thought knows 
no caste restriction. 4 It is meant for all in whom desire 
for knowledge and liberation has arisen. A distinction, 
however, is drawn between following the teachings of the 
system in life and getting its fruit on the one hand and 
studying the system and understanding its philosophical 
intricacies on the other. Any one with a firm determination 
can follow the teachings : no literary qualification of any kind 
Was, therefore, considered necessary for following it by its 
early authorities. The case with study, however, is different. 
It requires a trained and well-informed mind. This system 
criticises almost all the important schools of thought which 
came before it. Its proper understanding, therefore, pre¬ 
supposes, according to the learned tradition, contained in the 

1. T. A, II, 81-6. 

2. T. A., II, 186. 

3. T. A., II, 233. 

4. I. P. V., II, 276. 
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following verse, the knowledge of the six vedic systems of 
philosophy and of the Veda with its six branches of learning 
as an antecedent condition :— 

“Satsastravid yo vedasya §adafigajnasca vedavit 
sa eva srlpratyabhijfiadhyayanedhikrto bhavet.” 

It requires also a previous study of all the Agamas, a 
knowledge of the arguments of other dualistic and monistic 
systems and a command over grammar :— 

“Yodhltl nikhilagamesu padavid yo yogasastrasraml 
Yo vakyarthasamanvaye krtaratih srlpratyabhijnamrte 
Yastarkantaravisrutasrutataya dvaitadvayajnanavit 
Sosmin syadadhikaravan kalakalaprayah pare?adi ravah.” 




The aim of this system, like that of the Vedanta, 
is to help the individual in self-realisation: and the means 

r; f W T 7 lC j h thlS end is to be achieved, is the same as 
that of the Vedanta . ’ . 

But they differ in their '" g lhe veil of . 

.1 • -j r r conce Ption of self-realisation, because 

their ideas of the» „„ 

different. While the ^ bhSsa) the universe > are 

is unreal, the RealkK ^ h ° ldS that the umverse ( J a ^ at ) 
because it is a m an T maintainS * t0 * 

while, according to the f Statl0n of the Ultimate. Therefore, 

at the time of self r r"’ &U that we knOW disa PP ears 
illusion, the snake Va 6allSatl0n exactl y as, in the case of an 

fact: according to th" 15 ) ^ When the r ° pe iS P erceived as a 

even when the Self f! ^ ^ ° b j ective universe stands 

perspective or in a ll •* 1S6d ’ but is kn0Wn in itS true 

realisation is spoken oi « “ pecls . or be “ ri ”S s - This kind of 

s Recognition’ (Pratyabhijna). 

1 . I- P- V., I, 35. 
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Thus, for the Vedanta, the realisation of the Self is 
coincidental with the negation of facts of experience in the 
same way as the perception of the rope as a fact is with that 
of the snake in the well known illusion. For the Trika, on 
the other hand, self-realisation brings with it an understanding 
of the world of experience in its true relations and perspective. 
There is no negation of the Universe but a new interpretation 
and appreciation. For this system, therefore, self-realisation 
is nothing but self-recognition (Pratyabhijna). 

What is recognition ? 

Recognition is an act by which we endeavour to recall 
and reunite the former states of consciousness and is a kind 
of reasoning by which we ascend from a present conscious¬ 
ness to a former one. It differs from remembrance but 
slightly. Remembrance is a knowledge which is born of 
mental impression (saiiiskara) alone. But in recognition, 
though the mental impression is an important factor yet it 
is not the only factor as in the case of remembrance ; it is 
necessarily always coupled with the direct perception of the 
object which serves as an operating cause. Suppose, for 
instance, that a certain person was, on one occasion, very 
much impressed by the sight of a king riding an elephant : 
and suppose also that some time later he sees the elephant 
alone; naturally at such a time, because of the law of 
association, his former impression of the king will be revived 
and there would arise a picture of the king before his 
mind’s eye. Remembrance is thus nothing but a purely 
mental perception of a former object of sense-perception. 
But recognition is not a purely mental perception due to the 
revival of a past impression. In it the object recollected is 
actually present before the eyes and the novelty of perception 
consists in identifying the object, now perceived, with the 
one, seen before. When a person, for instance, on seeing 
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Devadatta, recollects the previous perception of him and 
identifies the mental image with the one present before his 
eyes in the judgment:—“it is the same Devadatta as I 
saw on that occasion,” the actual perception of the object 
is as much a cause of knowledge as the impression left on 
the mind by the former perception of the same. Recognition, 
thus, requires not only previous perception of the object 
but also its presence at the time when it takes place. 


The previous knowledge of the object, which is an 
essential condition of recognition, is, in some cases, as of 
one collocation of the object and its attributes, while in 
t ie> (the object and its attributes) are known 
parate y. Thus, while in the former case, there is only 
one mental unage of the object with all its qualities, in the 

Dercentin tv. ^ W * tb ° ne > caused by the direct ocular 

perception, there is another akn „ u- . • 

of mind and as surh u ’ 1Ch 13 a VagU6 C ° n 

embodiment of the heard " anything m ° re than a mGre 

case, which seems to h^^ T ° illuStrate the latter 

suppose that a ladv on i . rathGr a com P licated one ’ let us 

certain gallant fell ’in 1 the excellent <I uallties of a 

occasion to see hi ^ Wlth him even before she bad an 

chanced to pass incognito htf a ' S ° * ha ‘ thot perSon 

noticed well enough and to tve l ™ any 

on her mind. I n Such the im P res£10n of h,s P ers °n 

picture of the object oil * * he mind naturall y drav ^ s a 
than a mere embediment° V f’ ^ anything m0re 

which were responsibl f °* ^ previousl y beard excellences 

This image, of course e „dic he j r ' Se ° f the paSS '° n of love - 

real object of love who ^ ^ d ' Stlnct from that ’ left by the 
her. It will thus be passed incognito so many times before 

not so simple an act ^ ^ that reco S nition in this CQSe is 

attributes are known l ^ Which the ° bjeCt and itS 

of Devadatta, given & b ^ C ° llocation ’ as in the illus t rati °n 

°ve. j n the present case recognition 
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is not at all possible unless the veil be removed and the 
real qualities of the person be revealed so as to make the 
identification of the imaginary object of love with the person 
present before her possible. Thus, in the former case the 
failure to recognise is simply due to forgetfulness on the part 
of the perceiver. For instance, it is often seen that a big 
man, like a king, fails to recognise an ordinary person, who 
was properly introduced to him on a former occasion and 
who, even now, in all respects, is the same as he then was. 
To enable the king to recognise the person before him does 
not require any thing more than reminding him of the past 
occasion. But in the latter case the failure to recognise is 
due not to forgetfulness, for, then the passion of love would 
disappear, but partly to the veil and partly to the existence 
of a vague mental image, which, as has been said before, is 
hardly any thing more than a mere embodiment of the 
previously heard qualities, as distinct from the image of the 
known object who is really their possessor. Thus in this 
case recognition requires not only the removal of the veil 
but also the identification of both the mental images with 
the unveiled object. 

To illustrate this point let us suppose that a person, 
while in India, hears of the excellences of a certain lord. 
He goes to England and there often sees that lord, without 
knowing him as such, walking like an ordinary man in a 
garden. He then, on one occasion, goes to the House of 
Lords, sees that person among the members and recognises 
him to be the same person as he had so often met in the 
garden. And let us also suppose that this lord is the same 
as he had heard about in India and that the former 
shows many of the qualities of the person, he was so anxious 
to see. Now, the question, that we have to ask ourselves, 
is, whether, under these circumstances, the lord will be 
recognised as such and if not, why not ? The answer is 
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simple. He has failed to recognise the lord as the one about 
whom he had heard, because the latter has not yet been 
pointed out as such by any responsible person. 

There are other minor distinctions between one kind 
of recognition and another, but we are not immediately 
concerned with them. We have drawn the above distinction 
to show what part the present system of philosophy has got 
to play in self-recognition. 


As in the case of the recognition of the lord so in that 
of the Self, there are two distinct images in the mind of the 
recogmser (pratyabhijnatr). l n the former case one is 
caused by the reports, heard in India, and the other by 
the sight of the lord in a garden in England. In the latter 
case also similarly, one, that is, of one’s own limited self, 
is due to intuitive knowledge that every body has of himself 1 
and the other is created by the descriptions of the MaheSvara 
or the universal Self that one reads in the sacred 
S such as the Puranas and the Agmas 2 . When 
one s u les philosophy, there arises the third image, which 

. a erent r0m botl1 tlle previous mental images. This 

ird image one identifies with one’s own self much as the 

whn em i an ? f the ab ° Ve illustrati °n identifies the person, 
tt m ^ re quently saw in the garden, with the lord in the 

however, i. e , the L„ " ‘ m0ge ’ in both the T™' 

• mage caused by reports heard in India 

the cnrr^ ? anC *. t ^ at cre ‘ r rted by the description given in 
the sacred books the other, will st in remai „ unidentified. 

... U ^’ .‘* USt as ^ le identification of this image in the 
aS we ^ av e just pointed out, depends upon a 
wor rom a responsible quarter, so, that of the universal 
oe as re vealed by the study of Agama, depends upon 


L I. P. V., I, 20. 
2. I. P. V., I, 21. 
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spiritual instruction. The intellectual knowledge, got through 
the study of philosophy, is called Bauddhajnana and the 
spiritual knowledge, that comes from preceptorial instruction, 
(Dlksa) is called Paurusajiiana. Of these the former is more 
important, because it is this that qualifies a person fof 
the latter 1 . 

To make the point a little clearer let us add here that 
the limited self also is a manifestation. It is characterised 
not only by obscuration of its perfect Will Power (Svantantrya 
sakti) but also by ignorance thereof. That is, the innate 
limitation of the individual self is twofold. Not only is 
its perfect power of will hidden from it, but it is also 
ignorant of the fact that that power really belongs to it, 
though obscured, for the time being, by Maya, the principle 
of obscuration 2 . In order that there may take place a 
perfect self-recognition, there is the necessity of the removal 
of both, of the veil which hides the perfect power of will 
and of the ignorance which is responsible for the imaginary 
distinction between the individual and the supreme Self and 
which stands in the way of recognition even when the veil is 
removed. The work of philosophy is simply to remove the 
veil and to expose what it hides, and thus make self¬ 
recognition possible, as does the appearance of the lord of 
the above illustration in his lordly form and place. But this 
alone does not make the recognition an accomplished fact. 
Therefore, just as in the case of the illustration of the lord a 
word from a responsible quarter is needed, so in the present 
case there is the necessity of Dlk§a to remove the imaginary 
distinction and to bring about the identification of the 
mdividual with the universal Self. 


1. T. A., I, 83. 

2. T. A., I, 55. 

23 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 









178 


CHAPTER I 


(i) 


Here it may be asked : if the individual self is really 
identical with the Supreme, how can recognition or 
non-recognition of this fact affect its causal efficiency ? Does 
the recognition of a seed as such or the absence thereof 
affect its causal efficiency to develop into a sprout ? The 

reply is that the causal efficiency (artha-kriya-karitva) 
is of two kinds :— 

External, which does not affect the mind in any 

way; for example, the development of a seed into 
a plant. 

(ii) Internal, which dees affect the mind; for instance, 
the causal efficiency to give delight. 

The former does not presuppose recognition but the latter 

oes. To illustrate this point we give below Professor 

owe s translation of Utpala’s passage in the Isvara 

ratyabhijna Karika, quoted in the Sarva Darsana 
isangraha :— 

of a ^ < ' erta ' n damsel, hearing of the many good qualities 

, u 1CU ^ ar ff a Uant, fell in love with him even before 
sne had seen . 

to snff^ “ m ’ an<i a g ltat ed by her passion and unable 

descrinff ft® ° f “ 0t Seein S’ wrote to him a love letter 
iZ 2 e ° f he ; COndit -n. He at once came to her, but 

Qualities hlm ’ ^ did not reco § nise in him the 

as anv 'nth 6 ^ ^ ear d about, he appeared much the same 

society. So" soon ^ h ^ ^ f ° Und D ° S ratificati ° n in his 
aualifiPQ , 1 however, as she recognised those 

was fully gratified ,? 0mpanion now Pointed them °“ l - she 
identical with thf e S,miIarI y though the individual self is 
nf thic 'a l) preme, yet we cannot get the happiness 

Of this .dentity unless we are conscious of it 

What is Dik ? a ? 

“ksa does not mean, as ignorant people think, simply 
getting a certain religious formula (mantra) whispered into 
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one’s ear by a certain religious man. It is rather an act 
whereby spiritual knowledge is imparted and the bondage of 
innate ignorance is removed 1 . 

One more point is worthy of note in this connection, 
viz., that, according to this system, Dlksa, the spiritual 
instruction which makes self-recognition an accomplished 
fact, is not indispensable for mok?a. It is a matter of 
common experience that even when recognition is due to the 
removal of the veil and consequent exposure of the hidden 
qualities and identification of both the mental images with 
the object present before, it does not always require a 
word from an authoritative person, as for instance, when the 
object of recognition reveals some such unmistakable sign 2 
as makes identification of the imaginary vague image 
with the object present before possible. S’aiva writers had 
observed this and had given the name of Pratibhajiiana 
to that faculty which enables a person to attain self¬ 
recognition without the help of Dlksa 3 . 

SaktipAta. 

That divine will which leads a person on to the path 
of spiritual knowledge is called ^aktipata. It may be 
spoken of as divine grace. It is independent of human 
action 4 and is the only cause of self-recognition 5 . On 
this point there is complete agreement between this system 
and the Vedanta. The latter also says that the Self cannot 
be realised by means of intellectual power or through the 


1. T. A., I., 80. 

2. I. P. V., II, 275. 

3. T. A., VIII, 107. 

4. T. A., VIII, 173. 

5. T. A., VIII, 163. 
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study of the Vedas or even through spiritual instruction. 
It can be realised by him alone whom He favours and to 
whom He reveals himself :— 

“Nayamatma pravacanena labhyo 
Na medhaya na bahuna srutena 
Yamevai?a vrnute tena labhyo 
Yasmai vivrnute tanum svara.’ 

The Cause and the nature of bondage. 


It is a common belief of all the schools of India 
p 1 osophy that ignorance is the cause of bondage and tha 
edge is the only means to liberation. The opinion: 
however, greatly differ in regard to the exact nature of botb 
Abhmava has tried to explain and harmonise this differenc 
n hts comprehensive study of the system. How he has don, 

' S s ho\v as we proceed. Let us first state his 
more correctly, the Saiva, view of these. 

When in the Saiva literature <r ,, - ? 

«s the cause of bondage ■ it d ' gn ° ranCe ,S Sp ° ken 0 
of knowledge. Fn & ’ u d ° eS n0t mean a total absenc< 

insentient objects 2 r such 0 ^ , State is to be found onl y ir 

of the absence of’life andT St ° neS ’ which ’ becauS{ 

to be in bondage. It 66 . Cannot at a11 be re P r esented 
such as is found in TT™ Slmply im P erfect knowledge, 
pointed out that in such^ m ° rtals - It may further be 
intellectual (bauddha) but for tT^ * ***** ** ** ** 
which is technically called - (pauru5a) i g norance 

As such it is represented to 

called karmamnln /• • ° th Cause of another im purity, 

_ (impurit y of Karma). (For details on 


!• T. s.; 5. 

T - A., I, 58. 
3 * T - A., I, 56. 
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this the reader is requested to refer to the 5th chapter). 
The latter also, in its turn, is said to be the cause of still 
another, namely, impurity of transmigratory existence 1 
(Mayxya mala). The self is covered with these three 
impurities [of innate ignorance, of Karma and of trans¬ 
migratory existence (Anava, Karma and Maylya malas) ] 
exactly in the manner in which 2 an ovule (kana) is with 
nucellus (kambuka), integument (kimsaruka) and husk (tu?a). 
These covers are responsible for the transmigration of the 
individual self as nucellus, integument and husk' are for the 
development of ovule. Although these impurities are said to 
be related with one another by causal relation, yet no idea 
of succession in their coming into being is intended to be 
implied. For instance, when the innate ignorance is spoken 
of as the cause of the impurity of Karma, and the latter of 
transmigratory existence it does not mean that one follows the 
existence of the other. It simply means that without one 
the other cannot exist, i. e., the existence of each of the 
preceding in the above list is an indispensable condition for 
that of the following. The existence of the body pre¬ 
supposes that of the Karma 3 ; and the effectiveness of the 
latter depends upon the existence of the innate ignorance 4 . 
Thus if there be no innate ignorance the other impurities 
will automatically disappear. It is because of this that at 
one place the innate ignorance is spoken of as the greatest 
and innermost cover; the six sheaths, consisting of Maya, 
Kala, Niyati, Raga, Vidya and Kala, as the inner and 
subtle cover ; and the body as the gross and outer cover. 


1. T. A., I, 54. 

2. P. S., 55, 57. 

3. T.iA., VI, 111. 

4. T. A., VI, 82-3. 
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Malas or Impurities Defined. 

1 Anavamala or 
Innate Ignorance. 

Innate ignorance is one of the manifestations brought 
about by the universal Will 1 Power (Svatantrya sakti). 
It conceals the real nature of the Self. It is a mere 
consciousness of the supposed imperfection and limitation 
which^ is responsible for the rise of countless individual 
selves . It is beginningless though destructible. It is 
the instrumental cause of the impurity, called Karma mala, 

inasmuch as the power of Karma, to affect the soul, depends 
upon its presence. 


Its distinction from intellectual ignorance 

whptVi a * rea< ^y Pointed out that the word “ignorance”, 

^“n ofr nCe ““ self or the 

a limited knowledge which ifth abSe " Ce ° f knowledge bul l0 
knowledge i e ™ the Same thin & as determinate 

the exclusion of all othe 10 H SneSS ° f somethin S as such t0 

The intellectunl • r mgS ^ arvo vikalpah samsarah). 

of t hrS:~f»aj«na, is an affection 

of two kinds, internal n n * Stlmulus ‘ The stimulus is 
to the revival of oil • * externaL Tbe former is due 

from the contact of impreSSions ‘ Bu t the latter arises 
object. The s'' & Cerl;ain Se nse with a certain external 

it 3 . It is simDlv lntUa 1Sn ° rance is altogether different from 

associated with the’kdTT 88 ° f sel£ - lim,tat,0 “- not as 
above all of them • * Y ’. th ® mind or the intellect > but 

•-—_ [ [ COnsciJ usness which is present in the 


L T - A -» VI, 61. 
2 - T. A., VI, 60. 
3. T. A., VI, 76. 
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transcendental state of the individual self, a state in which 
the self rises above the material body and all that is con¬ 
nected with it, so that there is no experience of any thing 
that happens to the body; a state in which there is no 
experience of pain of any kind even if the body be cut; a 
state in which not only the senses and the mind cease to 
work but the vital airs also suspend animation. It is that 
element in the consciousness, which is responsible for the 
automatic break of that state (svato vyutthana). It is not 
always that there is conscious association of this limitation 
with the self. It can remain even in a sub-conscious state. 
That state of the individual self in which this innate ignorance 
or limitation is in a sub-conscious state is technically known 
as the state of purity (Turlyatlta). This 1 state does not 
automatically cease. It requires some external agency to 
break it. But when the self is perfectly free from it, there 
is no break or resumption of connection with the body 
etc. 

It will thus be clear that the intellectual ignorance is 
dependent upon the connection of the individual self with 
the body, with which it co-exists, but the spiritual ignorance 
is independent of it. It is because of this difference that 
this system holds that liberation (Mukti) cannot be got 
through the intellectual knowledge only. The intellectual 
knowledge can effect salvation only if it is accompanied by 
the spiritual knowledge. 

This innate ignorance is different from “Raga”, which, 
according to the Sahkhya, is the cause of bondage. For, 
while the latter is simply a quality of Buddhi responsible 
for the attachment of the individual to certain object or 
objects, the former is a mere consciousness of an imperfection 


1. S. C., 455, (Bhumika.) 
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because of which the self is subjected to all kinds of later 
limitations. Raga Tattva, on which we shall speak in the 
third chapter, is still a different thing. It is a desire for 
something undefined. Both of these, the Raga of the 
Saukhyas and the Raga Tattva of the S'aivas, are further 
manifestations of the innate ignorance. 1 


This impurity of innate ignorance is independent of the 
other two impurities. It continues to exist even after they 
have been destroyed. It passes through four states before 
reaching that of total annihilation. And it is the association 
of one of these states with each of the five classes of beings 
of pure creation that constitutes the chief point of difference 
of each one of them from the rest. 


It may briefly be stated here that, according to this 

system,^ cieation is of two kinds, the pure and the 

impure. From Maya down to Earth, the creation is 

in it * 1 * ' asr ^ luc h as the knowledge of duality predominates 

_ , n rom S * va to S'uddha Vidya the creation is called 

t1 * . ecause experiencing entities of this creation are 

and h ~ ' vv ^ 10 realise themselves actually as such 

ana have for thf»ir 

in different forms , ;J ' perience “>e whole of the universe 

characterize the L, b free Jrom a11 limitations winch 

erminate knowledge. 

the nure ate eight klnds °f experiencers. Five belong to 
the pure creation, two tn th* • , * 

transitional stage h.r lmpUre and 6 

of one or more of tT* ^ tW °’ U * S the asSOciation 

self which distinguish^ S \ lmPUriti6S Whh ^ individual 

from the rest. Two ^ ° f the eight expenencers 

’ baka la and Pralayakala, belong to 


1- T. A., VI, 57-9. 

2. T. A., VI, 56, 
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the impure creation. Every mortal in the state of creation 
(sr$ti-dasa) is Sakala, because there are all the three 
impurities in him. These very mortals in the state of 
dissolution (Pralaya) are called Pralayakalas, because at 
that time they have no mortal coils, the body, which 
with all that it can be associated with, is called the 
impurity of Maya. Thus Pralayakalas have only two 
impurities. The experiencers of the transitional stage 
between the impure and the pure creations are known as 
Vijnanakalas. 

(Mayordhve Suddhavidyadhah santi vijnanakevalah). 

These possess only one impurity, 1 that of innate ignorance, 
which is inclining towards destruction in their case. 

This impurity of innate ignorance passes, according 
to Saiva view, through four states before reaching that of 
total annihilation. Hence the remaining five subjects, who 
belong to the pure creation, Sambhava, Saktija, Mantra* 
maheSa, MantreSa and Mantra, are represented to have the 
distinguishing mark of having the same perishing impurity 
but each in a different state 2 ; in Siva, for instance, it is in 
the state of non-existence (Dhvasta). Abhinava has given 
a large number of synonyms of Mala, each indicative 
of one of its functions in T. A., VI, 73-9. 

2. Karma Mala. 

It has to be distinguished from karma-saihskSra, which 
is simply an effect left on the self by various kinds 
of mental and physical actions. It is essentially a mere 
objectless desire which is responsible for the countless 
associations of the self with other creations of Mays. 

1. T. A., VI, 77, 81. 

2. T. A., VI, 80. 

24 
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Its effectability and even its very existence depends on the 
innate ignorance. We shall revert to this topic in dealing 
with the Saiva theory of Karma. 


3. Mayiya Mala. 

All that the self is associated with because of both, 
the Karma-mala and the karma-samskara, is called 
Maylya-mala 1 . 


The means of liberation from bondage. 

The perfect knowledge, not intellectual but spiritual, 
of the Ultimate Reality of the knowable (jneya), the 
now edge which is free from all limitations 3 and from the 
of duality in any form, is the means of liberation. 


INTELLECTUAL AND THE SPIRITUAL Exsuvvi^tii^oii. 

and ^^ St * nc .^ 0n h &s to be drawn here between the intellectua 

similar to that 11 ! 1 k "° Wledge (Buddha and Paurusa jnana! 
thp infill ^ S has alread y been pointed out betweei 

knowledge 0 is a that d ^ The s P iritua 

nerson u per ^ ect knowledge which dawns upon i 

develoDmp ° ( teached the highest stage in the spiritua 

t 0 'a„ce3 the t0tal “"ihi.ation ° f the in " at ' 

is, therefore, to the i™* of language am 

Similarly, intellectual i. 7" ° n,y thrOUgt expen , ence 
by virtue of „h b k "ow!edge is that perfect knowledg, 

this and th " ' * person transcends the difference betweei 

manifestation ’of an hi See u° nly0newholeandthat t0 °’ “ 1 

Diksa 4 and the latT^ ^ f ° Imer C ° meS Jr ° m ‘ h 
___ the latter from the study of the momsti 


L T. A., 1,56. 
4. T.A., : l, 79. 


2 * T. A., 1,72. 3. T.A., 1,7 
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philosophy 1 . The latter is more important than the former, 
not so much because it can liberate a person right in his 
life time, as because the Diksa is inefficacious in bringing 
about salvation without the assistance of the Bauddha- 
jnana 2 . 

There are four ways to liberation, Anupaya, Sambhava, 
S'akta and Anava. 3 Each of these does not directly lead 
to the realisation of the Ultimate Reality. 4 Each of the 
succeeding, in the above order, leads to that which 
immediately precedes. It is the first alone which can be 
called the direct means. 5 The difference, however, between 
the first and the second i. e. Anupaya and Sambhava, is 
very slight. The former, therefore, is not counted as a 
separate way in some authoritative books of the system. 
In fact it is regarded as the highest stage of the latter 
(Sambhava). 6 

At some places the word ‘Samavesa’ is found substituted 
for “Upaya” It is defined as a merging into its ultimate 
form, the highest reality 7 of that which, being apparently 
separate from the Ultimate, is limited. This gives us 
some idea of the chief point of distinction between one of the 
ways and the rest. The word “Samavesa” literally means 
“complete or perfect immersion”. There are four such 
immersions. Beginning from the last, each one leads 
to the preceding one, up to the first, which alone is 
considered to be the direct way to salvation i. e. the 
realisation or the recognition of the Ultimate Reality. 
This process of immersion appears to be a complete 
reversal of that of emergence. Or, to put it more clearly, 
the process involved in Mok?a is the complete reverse of 

1. T A., I, 81-2. 2. T. A., 1,83. 3. T. A., I, 258. 

4. T. A., I, 255-6. 5. T. A., I, 203. 6. T. A., 1,182. 

T. A., 1,205, 
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that of Abhasa or manifestation. We know that, 
according to the Trika, creation is nothing but manifestation 
without of what is within ; that, in the order of sucession 
in manifestation, Ananda, Iccha, Juana, and Kriya follow 
one another in their respective order ; and that these stand 
for successive states of the universal consciousness in the 
process of manifestation. We also know that, corresponding 


to these very states in manifestation or emergence, there 
are four states leading to complete immersion (samavesa) as 
stated above. In fact two of these, namely, the Sakta and 
the Aijava, are also called JfianopSya and Kriyopaya 
respectively, because they are mostly concerned with the 
manifestations of the powers of Jftana and Kriya respectively 
nd . from the nature of description of the remaining 
** C ^ ear Abhinava meant them also to be 

ca e nandopaya and Icchopaya respectively. Thus, 

t j.- course successive manifestation of Ananda, 

thaf ' an( * Kriya, each of the preceding leads to 

w ic immediately follows, so in the course of the 
8 1I ] lmers ^ on (krama-samavesa or mukti) these very 
Qr , rS Similarly merge into one another in the reverse 
• J 'a i° r * m °k ?a * s nothing but, broadly speaking, an 

— t l„ dissolution and - 


, e .y a ^ 10us ^ages in manifestation from Cit to Kriyi 
, *° corres pond to those from the state of dee] 

to eCP 0 * at action. It would not, therefore, be wron| 
y at the four stages leading from the mundane exist 

simflnrll t 6 COmplete immersion in the Highest Reality 
correspond to those which are experienced in fallin 
m o s eep from the state of activity. If we carefull 
ana yse our successive experiences from the time when w 

1- T. A., 1,186.7. 
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attempt to sleep to that when we actually fall asleep, we 
find that ordinarily there are four well definable stages. 
The first three are marked by the suspension of the physical, 
the mental and the volitional activities respectively and the 
fourth by the loss of distinct individual self-consciousness. 
If the distinctive features of the above four stages be kept 
in mind there will be very little difficulty in understanding 
the nature of the activity involved in and the result reached 
by, the four successive means to the final emancipation. 


Kriyopaya or Anavopaya. 

Kriyopaya is that path in which the external things, 
such as repetition of a certain religious formula 1 (Mantra), 
which are nothing but creations of imagination (Kalpana), 
are used as means to self-realisation. It is called Kriyopaya, 
firstly because to the follower of this path both the conscious¬ 
ness of self and that of the objective universe are equally 
prominent as in the characteristic experience “I am this of 
the Sadvidya 2 (Kriya) stage of universal manifestation, and 
secondly, because the physical activities, such as repetition 
of a mantra, as said above, play an important part in it. 
Shall we say that the repetition of a religious formula 
plays the same part in bringing about the liberation as does 
& lullaby in putting a child to sleep, a state of physical 
quiescence ? 


JRanopAya or SaKTOPaYA. 

Jftanopaya is the second of the four ways in which 
repeated attempts have to be made to rise from the stage of 
the Knowledge of duality to that of unity. When, for 
instance, a man begins with thinking “The self alone is all 
this” (Atmaivedaih sarvam), and by the repeated attempt at 


1. T. A., I, 235. 2. T. A., 1,18 6. 
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elimination is able to rise to the unshakable knowledge of 
oneness (Nirvikalpa Jiiana) in the form “the self”, he is said 
to follow the path of knowledge. It is called Jnanopaya 
because the mental activities of meditation are the most 
important factors in it. The activity involved in this may be 
compared to our autosuggestion in our attempt to sleep 
which brings mental quiescence. 


SaMBHAVA marga or ICCHOPayA. 

It is a path in which the perfect knowledge, th( 
knowledge of the Ultimate Reality*, comes through men 
, -c ° ■ P ow er, without any serious mental effori 

mnrh * C ^V° n (Anusandhi) of ideas or elimination thereof; 
worth nf S Same manner in which the knowledge of the real 
first rnnm Conies to an expert jeweller 2 at the verj 

tion. It is n c aUed S'- 1§ bh Wlth ° Ut any great careful examina ‘ 
because in it th ° r P a * of *** 

factor. Thp ct 6 exercise power is the importanl 

the world of e reaC ^ e< ^ by this means is the one in which 
may be compared 0063 *° SeS * tS definiteness and, therefore, 
and is marked b^tl *° i m mediately precedes sleep 

are conceived in^desire ^ 6561106 ° f ° nly vague ideas such as 

^ , PAy a-marga or Anandopaya. 

“Pratyabhijna” 3 . ^ &S WG ^ ave discussed above under 
no use of any means ^ CalIed Anupaya, not because there is 
means are but of W atsoever *> but because the elaborate 

following which the 1 Xt is that P ath b y 

Bhavana ,• Ui mate is realised even without 

—--—-— _ ea nation o f the Ultimate comes to the 


1 ‘ T • A., I, 235. 

3. T. A., Ah. II, 39-40. 


2. T. A., I, 186. 
4 * T. A., Ab. II, 3. 
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follower of this path in consequence of just a word from a 
responsible quarter as in the case of complex recognition 
described above. The stage attained by this way may be 
compared to deep sleep, in which consciousness is free from 
all affections. 

Trika conception of Mok§a. 

Moksa, according to the Trika, is nothing but the state 
of perfect purity of consciousness. 1 It is the realisation of 
the Self, the Para Samvit or the Supreme 2 Consciousness, 
which is beyond the reach of both thought and language 
and is the ultimate source not only of both of them 
but also of all that they imply or involve. It is purely 
subjective and, therefore, is both unilluminable (aprakasya) 
by any external light and unknowable (ajneya) by any means 
of knowledge. It transcends all ; it surpasses all; it is the 
ultimate aim of all aims. It may be called consciousness, 
not such as we ordinarily have, but that which is a matter 
of experience of the Yogins in the pure or post-transcendental 
state of consciousness. 

Other conceptions of Mok?a from the Trika 

POINT OF VIEW. 

This system believes in 36 categories or Tattvas. We 
shall deal with them in the third chapter and shall explain 
why only thirty six, neither more nor less, are accepted. 
Here we are concerned only with pointing out the view of 
the Trika about the conceptions of Mokja of other systems 
and with stating as to which of the 36 categories some of 
the prominent ones among them reach because of their 
peculiar philosophical conceptions. In the 1st Ahnika of 
his Tantraloka, Abhinava criticises the conceptions of Mok§a 

1. T. A., I, 62. 2. T. A., 1,192. 
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of three systems, the Idealistic and the Nihilistic schools of 
Buddhism and the Sahkhya, as follows :— 

VijSaNAVaDIN'S conception of Mok§a. 

The Citta (mind or self ?), the Vijnanavadins hold, 
is extremely pure by nature. Because of the beginningless 
ignorance, however, it is covered up with adventitious im* 
purities which are the cause of the appearance of the 
transitory world phenomena. And because all the experiences 
of the phenomenal world are entirely due to the impurities, 
the former, therefore, automatically cease with the cessation 
o t e latter . Thus the nirvana is nothing but freedom 
m the impurities. It is to be attained through constant 
p meditation and other practices enjoined in the Buddhist 


u nation. 

apparent ^ ects °* t ^ ie above conception of nirvana ar 
Of momentariness tf Tl'!!, WeU k "° Wn Bauddho theor 

must be the mind a !, h t at eX ‘ StS * is momentary, so ala 

enough to be affected bv Bh “ Ca '“ 0t haVe eX ' StenCe l0n| 
te no possibility of a " d ' therefore ' there 

Moreover a Mok $ a which is simply its effect 

moment (ksanaT'gives birth Idealistic Buddhism ’ eacl 
in all respects. How ™ ^ another which is similar t0 1 
Produce one which ^ the veiIed original momen 

issimilar to it, i.e., free from the veil! 

THEORY of Mok?a and its refutation. 

even the vfjfisVof ^ ^ lhiHstic Buddhism (Sunyavada), 

is nothing but tb ® Weallsts has no existences: and Mok?a 
_^ Jhereal , satl0n 2 of thig nihility# But tb j s is 


*• T. A., I, 64. 


2. T. A., 1, 66. 
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an impossible position. For, if nothing exists what can be 
realised and by whom ? But if, in order to get out of 
this difficulty, the existence of the ‘realiser’ be admitted, 
that would mean the abandonment of the fundamental 
principle. The Nihilist’s conception of Moksa is thus as 
inconsistent with his fundamental principle as that of 
the idealist. 

Sankhya conception of Mok?a and its criticism. 

The Sankhya conception of Mok?a is no better. The 
Sahkhya holds that the whole universe is an evolute of an 
eternal principle, called Prakrti ; that Purusa, the self, is 
altogether passive and simply looks indifferently on the work 
of the former ; and that freedom from worldly bondage can 
be attained through the correct knowledge of the twenty-four 
categories of the Sahkhya system as distinct from the self. 
B ut the question, that the Trika raises against this theory, is, 
how and where can this knowledge of distinction take place ? 
The Prakrti is insentient and, therefore, no knowledge such 
as “I have been seen and, therefore, let me not work for 
him” can reasonably be attributed to her. The case of 
Purusa is no better. He is perfectly passive (nirlepa). The 
supposition, therefore, of any such affection in purusa as 
that involved in knowing the distinction between himself 
and the twenty-four Tattvas would mean selfcontradiction. 

These systems have thus failed to render a coherent 
account of the position they have attempted to maintain. 
Their founders and exponents have not been able to 
understand the true nature of the Ultimate Reality They 
are not, however, as far away from the truth as the 
materialists. They have made approaches to it with varying 
degrees of success, some being a little nearer it than others. 
Bach one of them has been able to grasp the real nature of 
25 
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some one or the other of the higher Tattvas which he has 
taken to be the ultimate reality. The Bauddha, 
instance, has understood the real nature of the Buddh 
Tattva, the Safikhya that of the Purusa 1 Tattva, and the 
Patau jala that of the Niyati Tattva. 2 These systems, there 
fore, can surely help in the attainment of the respective 
Tattvas which they fully explain. But none of them can 
bring about the complete self-realisation, the full recognition 
of the Ultimate Reality. 

The followers of these systems however, do rise above 
the level of the common man inasmuch as they § e ^ 
liberation, though partial, from the impurity, called 
Maylyamala. But they cannot be spoken of as liberated 
(mukta) in the real sense of the term, because the remaining 
two impurities, namely, the karma and the anava malas, 
remain associated with them even after the realisation of 
what they consider to be the ultimate reality. The perfect 
freedom, therefore, the Trika holds, can be got only through 
the Pratyabhijfta. 


h T - A., I, 69. 
2. T. A., I, 70. 
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ABHASAVADA. 

or 

“REALISTIC IDEALISM.” 

The aim of every system of philosophy is to explain the 
why, the what and the wherefrom of the knowable. Every 
system bases its conclusions on a careful study of facts of 
experience and the comparative importance of each depends 
upon how far it satisfactorily accounts for these facts. 
Abhinava claims this basis of facts for his system, the Trika. 
To the facts of experience, as has already been stated, he 
gives the first, to reason the second, and to a scriptural 
authority only the last place as the basis of his theories 1 . 

Abhinava differs in his explanation of the world 
of experience from both the realistic and the idealistic 
schools of Indian Thought. From the logical realism of 
the Nyaya and from the atomistic pluralism of the Vaisesika 
he completely differs both in details and in fundamentals. 
From the realistic dualism of the Sankhya, from the 
subjective idealism of the Bauddha and from the monistic 
idealism of the Vedanta, however, his difference is confined 
mostly to the fundamentals only. Because the Trika system, 
on which his explanation is based, accepts, with some 
modifications of course, the twenty four categories together 
with the Purusa concept of the Sankhya, the principle 
of momentariness of the Bauddha and the Maya of the 
Vedantin. 


1. T. A., I, 149 
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The world of experience, according to him, therefore, is 
not a creation the God, who is simply an active agent 
and brings the experienceables into being with the help 
of some such material cause as the atoms; nor is it an 
evolute of the Prakrti, as the Sankhya conceives; nor a 
purely subjective experience, as the Vijnanavadin represents: 
nor even a mere illusion, as the Vedantin believes it to be. 
It is, he holds, real, because it is a manifestation of the All- 
inclusive Universal Consciousness or Self exactly as a creation 
of a yogin is a manifestation of an individual self, But it 
is ideal, because it is nothing but an experience of the Self 
and has its being in the Self exactly as our own ideas have 
*- G ^ S w *thin us. Hence the Trika, because of its theory of 
Idealism”**' pteSented * n these pages, is called the l( Realittie 


-rhotiASA DEFINED. 

centinn ^ at appears » that forms the object of per- 
externnl conce Ption ; all that is within the reach of the 
cious of -h mterna * m 'nd : all that we are cons- 

the state 0 f^ S6nSes an< ^ the mind cease to work, as in 

ness, limited ^aTT ° r ^ Sleep; a11 that human conscious- 
t u p „f n . • 1 1S ’ cann ot ordinarily be conscious of and, 

that is i e ^i***!^ an ob -i ect of self-realisation ; in short, all 

regard to ’ which^h * 1 ^ t0 ^ in &ny W * y WUh 
be it the subiect th ° f &ny kind of lan S ua S e is P ossible ' 

the knowledge it'sel^sAblasa. 1116 ““ ° £ kn ° WkdSe " 

The common basis of Abhasas. 

•ypn^v ^ xplanah0ns of the phenomenon of knowledge, as 
e uahsts and the pluralists, have been declared 
un a s actory, because they present an insurmountable 
t. i p 1/ 7 7TZ 


1. 1. P. Vi, I.j 35-6. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 










aBHaSAVaDA 


197 


difficulty in bridging the gulf that divides the self from the 
not-self. If the subject and the object are completely cut 
off from each other, have exclusive and independent 
existence, and are of opposite nature like light and darkness, 
(Tamahprakasavad viruddhasvabhavayoh, S’. Bh.) how can 
there be any connection between the two, which is so very 
necessary for the production of the phenomenon of knowledge. 
The meeting of the self and the not-self, in this case, seems 
to be as difficult as that of the two logs which are carried 
by two different currents which separately lose themselves 
in the sands. 

Na hi prthak prthak parikslnesu srotahsu taduhyamanah 

trnolapadayah samanvayarh karhcid yanti, 

I. P. V., I, 283. 

The realistic idealism, therefore, puts forth its theory of 
the All-inclusive Universal Consciousness or Self. 

Anuttara. 

This All-inclusive Universal Consciousness, this logical 
necessity to satisfactorily account for the phenomena of 
knowledge, is called Anuttara 1 (the Highest Reality) or 
Para or Puma Samvid (Supreme or perfect consciousness) 
m this system. As the word Anuttara implies, it is a reality 
beyond which there is nothing: it is, therefore, free from all 
limitations. It is undefinable in terms of ordinary every day 
life. 

Na vidyate iittaram prasnaprativacoriiparft yatra 

P. T. V., 19. 

It 2 cannot be spoken of as ‘this’ or ‘that’ nor as 
"not this” or “not that”. It is “all”, but not in the 
sense in which “all” is apprehended by the limited human 
m,nd - The mind cannot grasp it, and, therefore, no talk 

~1. P. T. V., 9. 2. P. T. V., 21. 
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about it is possible. It is not a thing to be perceived or 
conceived but simply to be realised. Whatever word or 
words we may use to indicate it, we fail to convey the idea 
of its real nature; because the words stand for a certain 
definite idea but it is indefinite, not in the sense that it is a 
shadowy nothing or nihility, but that it is much more than 
is signified by some word or words. All the statements to 
define it are like those of the proverbial four blind men who 
described an elephant to be something like a table, a broom 
stick, a rough pillar, or a winnowing basket, according as each 
of them could know it by feeling the back, the tail, the leg or 
the ear only respectively. Who can say that the conception 
of an elephant of each one of them was altogether wrong ? 
Because nobody can deny that an elephant is partly like 
what each one of them separately described it to be. Nor 
can the conception be said to be wholly correct, because the 
elephant is not only as described by each one of them 
separately or even collectively but something more also, 
e Highest Reality is similarly all that which can possibly 
e conceived by those who possess the power of conception ; 

limif 1 iV 10 *" t ^ at muc ^ onl y- It is much more than the 
m ' te<1 humi >“ ™"d can imagine it to be. 


e '^ eas °f unity and multiformity, of time and space, 

in' whic ame f ° rm ’ are based upon certain ways and forms 
W11C1 t ^ le Ultimate appears. The transitory world 
epresents an insignificantly small part of the whole of the 
am estation. It i s , therefore, as unreasonable to apply 
ese i eas to the Anuttara as such, as it would be to apply 

i eas formed by each blind man separately to the 
elephant as such :_ 


Uttaiarrh ca sabdanam, tat sarvatha ‘Idrsam tadrsam’ 
lti vyavacchedarh kuryat tad yatra na bhavati, avyavacchi- 
nnam idam anuttaram. M P T V 91 
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This concept of the Anuttara is very much similar to 
that of the pure (suddha) Brahman of the Vedantin. Compare 
for instance the following quotation from the Tavalakaro- 
pani§ad :— 

“Na tatra caksur gacchati no vag gacchati no mano 
na vidmo na vijanlmo yathaitad anusi$yad anyadeva 
viditad atho aviditad adhi.” T. U., Ch. I, 3. 

After the admission that the Ultimate Reality is beyond 
the reach of thought and language, the attempt of the 
Abhasavadin to speak on it is similar to that of the Vedantin, 
who, as we have just pointed out, agrees to a very large 
measure with the former on this point. Both attempt to give 
an idea of the Ultimate in its relation to us as the Creator. 
Both admit that no definition of the Ultimate can be perfect 
and still both attempt to define it in words, which, according 
to them, express the reality in the best possible way. 

The Ultimate as Prakasa Vimarsamaya. 

The Ultimate, according to the Abhasavada, has two 
aspects, the transcendental 1 (visvottlrna) and the immanent 
(visvamaya). The latter is described as “prakasavimarsa- 
maya”. The conception of macrocosm of this system is 
based on a careful study of microcosm. In order, therefore, 
to show clearly as to what these two words really stand 
for, it is necessary to point out their import when they are 
applied to the individual self. 

Each of the two words represents an aspect of the 
individual self. The prakasa is conceived to be very 
much like a mirror. In this aspect, the self is simply 
a substratum of the psychic images, which are merely its 
modes or forms due to the stimulus received either from 

1. T. A., I. 104. 
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external objects, as at the time of direct perception, or from 
internal factors, the revived residual traces, as at the time 
of imagination or dream. These images have very great 
similarity with those, cast by external objects on a mirror, 
which shows them as one with itself without losing its 
purity or separate entity. The difference, however, between 
this aspect of the individual self and a mirror is that the 
latter, in order that it may receive reflection, requires an 
external light to illumine it. A mirror in darkness does 
not reflect any image. But the self shines independent of 
all external lights and does not need an illuminator, in order 
that it may receive reflection. 

wor< ^ prakasa” implies the residual traces also 
are essentially the same as their substratum. The 
. n °b v i° u s. The reflections are essentially the same as 
f , U stratum * The psychic images, because of their being 
the nature °f reflection, are, admitted to be essentially 
ima 6 aS - ^ ra ^^ a ' Ami because these very psychic 
traces nr ,1^!^ Under a SOr t of cover, are called residual 
different from'praka's^ t0 °’ ‘ herefore ' are not te S ariei 08 


rpi ^ 

aspect nf • a as P ect » however, is not the most distinctiv* 
Common tn 1 ”^ lvldual Self > because it is to a large extern 
mani Tf f i° T thlngs also > suc h as mirror, crystal, and 

Praka’samaya hwould h* ™ dividu&1 self had been ° nlj 

capable nf . . d have been no better than a substance 
what other distinct re ® eCllon- The word vimsrsa explains 

no«belo„r,o I s r lUreSUp “ a " d Why itd ° K 

crystal does ° Category as that to which a mani or a 


Tt siVn'fi Stands * or distinctive aspect of the sell 

rmritv i rt, Capacity 0f lhe selt to k »°w itself in all it: 
purity ,n the state of perfect freedom from all kinds o 
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affections; to analyse all its states of varying affections due 
either to the internal or the external causes; to retain these 
affections in the form of residual traces (samskaras); to take 
out, at will, at any time, any thing out of the existing stock 
°f the sariiskaras and bring back an old affected state of 
itself as in the case of remembrance; and to create an altoge¬ 
ther new state of self-affection by making a judicious selection 
from the existing stock and displaying the material so 
selected on the back-ground of its prakasa aspect as at the 
time of free imagination. The word “Vimarsa” stands for 
a H this and much more. At times “amarga” and “pratya- 
vamarga” also are used as substitutes of “vimarsa” ; but 
they always do not connote all that “vimar:5a” does. It 
represents the distinctive aspect of the individual self and 
differentiates it from mirror, mani, crystal and similar other 
substances capable of receiving reflection. The point has 
Ver y clearly been stated by Abhinava in his Pratyabhijna 
Virnarginl as follows :— 


“Atha anyenapi sata ghatena, yatovabhasasya prati- 
bimbarupa chaya datta, tarn asau avabhaso bibhrad 
ghatasya prakasa ityucyate, tatasca ajatjah, tarhi 
sphatikasalilamukuradih api evambhuta eva iti ajadah 
syat. Atha tathabhutam api atmanam taria ca ghata- 
dikarh sphatikadih na paramr§tum samarthah iti jadah. 
tatha paramarsanam eva ajadyajlvitam antarvahi?- 
karanasvatantryarupam” 1. P. V., I, 198. 


Thus when the Trika speaks of the individual self as 
“Prakasa vimarsamaya” it means that the self is self- 
luminous, and contains residual traces within and that it is 
Ca pable of receiving reflection, of knowing itself and others, 
°f controlling what it contains within and of giving rise to 
new psychic phenomena with the residual traces which are 
es sentially the same with itself, 

26 
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Let us now see what does the expression “Prakasa* 
vimarsamaya” mean when it is used with reference to the 
Universal Self. According to the Trika, as said before, 

the creation of the universe by the Universal Self is a 
manifestation without of what is already within on the 
back-ground of itself (svatmabhitti). The manifested universe 
is only apparently separate from the Self much as reflected 
external object is from a mirror . 1 It is in its essential 
nature exactly like the limited manifestation of an individual 
at the time of dream, remembrance, imagination or yogic 
creation. Its substratum is, as in the case of the limited 
manifestation, the prakasa aspect of the Self which is 
ln the same manner as the individual Buddhi 
t th Se • S0 ca ^ e( l at the time of affection) is 

• .. f .! lme dream. The reasons, therefore, which 

• j • 6 USe the w °rd “prakasa” in reference to the 

also™ U -k SG ! f h ° ld g °° d in the case of the Universal Self 

receiving TeflecdL ^ ^ CapabIe ° f 

affertin 1 ^ lining as one with the cause of 

° n “ d of it one with themselves. 

Drak =;4 d ’herence, however, between the individual 

°n them h * ^ univer sal, as substrata of what is reflected 

°f the f ^ t0 . be note( t here; namely, that the affection 

as in tv, mer ' S cause d n °t only by the internal causes, 

a ] so eam or imagination, but by the external 

the latter i<= * & ^ me °* a ^ rect perception. But, since 

external causTi^f T * alI ' inclusive > its affection by any 
e is out of question. 

requires a s 1 man ^ es * a t 10n is a systematic action and 
within. The^T * 011 *° ^ made out °* the exist i n £ stoc k 

self-consciousness 0 "^- ^ PteSUp P oses knowledge, will and 
- (ananda). Each of the above three 


h T - A., II, 3 . 4 . 


2. I. P. V., I, 182. 
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attiibutes depends upon that which immediately follows; 
because without self-consciousness, as our experience tells us, 
there can be no desire ; similarly without desire no knowledge 
is possible : and how can any systematic action be possible 
unless there be knowledge of the object, towards the 
accomplishment of which a particular activity is to be 
directed, and of the means by which the said object is 
to be achieved ? The word “vimarSa” therefore, when 
used with reference to the Universal Self stands for that 
power which gives rise to self-consciousness, will, knowledge 
and action in succession. 

Svatantrya S’akti 

This very “vimarsa” is spoken of as “Svatantrya,” 
because its existence does not depend upon any thing else, 
as does that of will, knowledge and action, each of which 
depends for its existence upon what immediately precedes. 
This represents the principal power of the Highest Lord 
(Mahesvara) as the Self is often called. This includes all 
other powers which are attributed to the Ultimate as the 
following quotations show :— 

“Citih pratyavamarsatma para vak svarasodita 
Svatantryam etat mukhyarii tad aisvaryam paramesituh”. 

I. P. V., I, 204. 

“Eka evasya dliarmosau sarvaksepena vidyate 
Tena svatantryasaktyaiva yukta ityanjaso vidhih.” 

T. A., I, 107. 

‘‘Vastutah punarapyahampratyavamarsatma svatantrya- 
saktirevasyasti.” T. A., Comm., I, 108. 

For the conception of the principal power of the 
Parama S'iva as Svatantrya, the Trika seems to be indebted 
to Panini; because it is Panini, who, so far as we know at 
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present, first conceived the svatantrya to be the chief 
characteristic of an agent. 

“Svatantrah karta.” Pa., I, 4, 54. 

For, according to the Trika, the relation between the 
Parama S’iva and the universe is that of the manifestor 
and the manifested or manifestable, that is, of the subject 
and the object; and because it is the power of “Vimarsa” 
which gives rise to self-conciousness etc. and distinguishes 
the subject, and because, unlike the will etc., it does not 
depend for its being and causal efficiency on any thing 
else, therefore, the word “svatantrya” has at places been 
substituted for “Vimarsa.” The word “Svatantrya” does not 
imply capriciousness, wantonness or self-willedness. The 
ultimate power, - is not wanton, capricious or self-willed 
according to the Trika, as a superficial reader of its literature 
often thinks. The simple implication of this expression, when 
used with reference to Parama Siva, firstly is, that He has 
t e same independent power over what He contains within, 
we ourselves, as limited conscious beings, have over our 
sa skaras which lie within us before their rise, much as 
e universe lies within Him before its manifestation ; and v 
econdly, that just as in our case it is the power of conscious- 
(vimarsa) which is responsible for bringing the sub- 
onscious ideas into conscious state at the time of remem- 
r- an( \ i ma §ination etc. so it is the svatantrya sakti 
ic manifests without what lies within the Ultimate, 
e assumption of the svatantrya sakti will thus appear 
e simple, natural and based on the fact of common 
experience and not a preposterous conception without any 

o er asis than a theological prejudice, as some critics 
have opmed. 

Svatantrya sakti ’ is a ver y com p re hensive expression 
of the Trika terminology. It j s use< i w ith reference to the 
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Universal Self when all the possible powers, which can be 
attributed to it (Self), are intended to be implied 1 . It is 
so often to be met with in the Trika literature and the idea, 
implied by it, is so characteristic of this system that it is 
often called the Svatantryavada. 

Other Names of Svatantrya Sakti. 

The Saiva writers on the various branches of the Trika, 
looking at the Svatantrya aspect of the Universal Consciousness 
from different points of view have given it different names. 
In the S’iva Sutra of Vasugupta it is called ‘Caitanya’ for 
the simple reason that it has the power of uniting and 
separating and dealing in multifarious other ways with what 
is within 8 . It is called Sphuratta or Spanda in Spanda 
literature, because it represents that essential nature of the 
Universal Consciousness which is responsible for its apparent 
change 3 from the state of absolute unity. It is also called 
Mabasatta, because 4 it is the cause of all that can be said 
to exist in any way. Another name by which it is referred 
to at some places is Paravak 5 , because it represents the 
speech in its most subtle form. 

Prakasa and Vimarsa explained. 

From what has been stated above two points become 
clear, namely, (I) that the word “prakasa” is used for that 
aspect of the immanent Ultimate, which serves as a subs¬ 
tratum for all that it manifests, exactly as the Buddhi does 
for the images that an individual builds up at the time of 
imagination; and (II) that similarly the word “vimarsa” 
stands for that aspect which is simply a power, which, for 

1. I. P. V., I, 214. 2. I. P. V., I, 200. 

3. I. P. V., I, 208-9. 4. I. P. V., I, 209. 

5. I. P. V., I, 203. 
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want of a better word, we call here “consciousness” ; a 
power, which, by giving rise to self-consciousness, will, 
knowledge and action in succession, is responsible for 
selection from what is already within and manifestation of 
the so selected material as apparently separate from itself. 
The self-consciousness, and the powers of will, knowledge 
and action, may be said to be different aspects of this very 
“vimarsa”. 

The essential nature of the manifested and 
the manifestable. 

But now the question arises : if the power which is 
ultimately responsible for manifestation is “Vimarsa” and 
the substratum of manifestation is “prakasa” what about 
the manifested and the manifestable ? Are they different 
from both “prakasa” and “vimarsa” and so something 
separate from the Ultimate ? The reply of the Trika to this 
question is that the manifestable and so naturally the 
manifested are prakasa. 

(Prakasatma prakasyortho naprakasasca siddhyati). 

I. P. V., I, 159. 

ason is not far to seek. This system holds that the 
mam ested universe is brought about by the Ultimate exactly 
as are the objects of a dream by an individual and that the 
re a ion o the Ultimate with the manifested universe is the 

. exists between the objects of a dream 

and the dreaming self. The objects of a dream and the 

residual traces of the former experiences, which are responsible 
for the rise of the appearances of a dream, are accepted to 
be essentially the same as the prakasa aspect of the dreaming 
°elf* Believing, therefore, that what is true in the case of 
the mircocosm is no less so in that of the macrocosm, the 
Trika holds that the manifestable and the manifested are 
essentially prakasa. 
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The implication of “PrakAsa-vimarsamaya” 

SUMMARIZED. 

Thus it appears that the word prakasa stands not only 
for the common substratum of all the manifestables and the 
manifested but also for the manifestables and manifested 
themselves. Therefore, when the Trika speaks of the 
Ultimate as ‘‘prakasa vimarsamaya” it means to imply that 
the Ultimate, in its aspect of prakasa, is both the universe, 
in either manifested or unmanifested state, and its permanent 
substratum ; and that in its aspect of Vimarsa, it is that 
power which is ultimately responsible for keeping the 
universe in the state of perfect identity with itself, as at the 
time of Mahapralaya, and for manifesting it as apparently 
separate from itself, as at the time of Creation. 

The names of the Ultimate and their distinctive 

implications. 

The Ultimate in its immanent aspect is referred to by 
three names with a distinctive implication in each case. 
The implied distinction refers to the relation of the Universal 
Consciousness with the manifestable. It is called Anuttara 
'vhen the manifestable is in the state of absolute unity with 
as, for instance, at the time of the total universal dis¬ 
solution (mahapralaya). When the relation of absolute 
unity is substituted by predominant unity (bhedabheda) 
it is spoken of as S'iva, as at the time of pure creation. 
The term Mahesvara, however, is applied only when the 
manifestable assumes distinct existence within the Universal 
Consciousness much as our thought currents or ideas do 
within ourselves, when we are about to deliver a very 
thoughtful speech. For a clear conception of the different 
relations of the manifestable with the Universal Conscious¬ 
ness, as implied by the words Anuttara, S'iva and 
Mahesvara, their comparison with the relations of speech 
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with consciousness (self) in the states of Para PasyantI and 
Madhyama respectively, as described in the second chapter 
of the first part, will be useful. 


The available literature does not speak much on the 
former two, perhaps, because the first represents a state 
of absolute unity of all and, therefore, has not got much that 
calls for an explanation, and the second is related to a 
creation to which the perceptual and the inferential means 
of right knowledge do not apply : it is known only from 
the Agamas. It is only the last with which the Trika 
literature deals in detail. In fact, the Pratyabhijna branch 
of the Trika, which expounds the highest philosophy of the 
system, is primarily concerned with proving or establishing 
the existence of, Mahesvara. The two Adhikaras, Jfiana 
and Kriya^ which cover more than four-fifths of the 
M h^ ^iniarsinl, give simply an exposition of 

AdhM^~ ara S tW ° P owers ’ a f ter which the above mentioned 
as are called. The following verses make it 

term" ^ c ^ ear that the word “Mahesvara, in the S’aiva 
° gy ’ rneans the manifestor of the impure creation, 
on which all the worldly transactions depend 

Evamanyonyabhinnanam 
Aparasparavedinam 
Jnananamanusandhana- 
Janma nasyejjanasthitih 
Na cedantahkrtananta- 
Visvaropo mahesvarah 
Syadekascidvapur jfiana- 

m rtyapohanasaktiman.” i P. V.. I. 103-6. 


hpmnnino °^" eCt t ^ lese P a ges, as set forth in the very 
b ' 8>t0 ex P lain the phenomena of knowledge of 
every ay i e. After discussing, therefore, a few questions 
w ic ore or less relate to all the three aspects of the 
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Universal Consciousness and the abhasas in general, we shall 
mostly confine ourselves to the impure creation and the 
Mahesvara. 

How ARE THE ABHASAS RELATED TO THE UNIVERSAL 

Consciousness ? 

The Trika conception of the macrocosm, as we have 
just pointed out, is based on a very careful study of the 
microcosm. It holds that what is true in the case of the 
individual self is equally so in that of the Universal Self, for, 
both are identical; and that the Self is nothing but consci¬ 
ousness (Caitanya). We shall, therefore, be best able to 
answer the above question by pointing out how the individual 
manifestations are connected with the individual conscious¬ 
ness. We know of five states of the individual consciousness, 
tbe waking, the dreaming, the deep sleep, the transcendental 
a nd the pure, which are technically called Jagrat, Svapna, 
Susupti, Turlya and Turiyatlta. The first three are well 
known. The last two refer to two kinds of concentrated 
states (Samadhi avasthas), The varying experiences of 
these states may be spoken of as the experiences of the 
Unaffected (Suddha) and the affected (Parimlana) states of 
consciousness. The latter is not always due to the external 
stimulus. At the time of imagination and dream there is 
no such external stimulus as there is at that of the direct 
perception ; but in the former case the consciousness is no 
less affected than in the latter. 

If we analyse our consciousness as affected by imagina¬ 
tion, we find two elements in it, the subjective and the 
°bjective, i. e. the imagining consciousness which is respon¬ 
sible for the rise of the images, of which it is itself both 
the back-ground and the perceiver, and the images them¬ 
selves which have no other basis than the consciousness 
27 
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itself and are due to internal factors. These factors, in 
order that they may affect the consciousness in a certain 
order and not promiscuously all at once, have to be supposed 
to be within the control of some intelligent power. This 
controlling power is nothing else than the consciousness 
itself, which may also be called self, because, as has 
already been pointed out, according to this system, self is 
nothing else than consciousness. 


Now the question is how these factors are connected 
with the self, or rather, where and how do they exist before 
their rise ? Our experience tells us that they rise at our 
will from our consciousness independently of all external 
help and appear on the back-ground of consciousness and 
again merge in the same, much in the manner of waves in 
e ocean. If so, the answer to the above question is that 
just as the waves exist in the ocean before they rise, so do the 
ages, which affect the purity of consciousness at the time of 
gmation, in the self, before they appear on the back-ground 
sav<; ^ pra ^ aSa as Pect. This is exactly what Abhinava 
Self in^^r^ ^ t * 16 re * a ^ on Abhasas with the Universal 

of theworcT “Anuttn °» ? iS< * Ssion on the several ^anings 
tara ln the Paratrirhsika vivarana:— 

_ ' n ^ ara, ji §attrirhsat anasritasivaparyantani 

iravanupravesasaditatathabhavasiddhini.” 

tiality fro'm” C tt° r tl n8 *° th,s system > all A** 1 bas existen. 

t0lhe ex ' sts within the 

ourselves at th f" 6 Same Way aS do ° ur ideaS with m 
and so also all is the Self is in an unaffecte d state 

of an ejna, :: ns :r n Th manifeted - at Wi "’ 

called Abhasa. I t ‘ is m eXplamS Why a11 that Gxists is 
(Abhasyate) bv the n aSa because k is manifested 
(Abhasate). niv ersal Self or because it is manifest 
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The ‘why’ of the manifestation explained. 

Here it may be asked “Why does the Self manifest 
these Abhasas ?” Abhinava answers this question by saying 
that the nature of a thing cannot be questioned. It is 
absurd to ask why fire burns. To burn is the very nature 
of fire and so to manifest without what lies within is the 
very nature of the Self. It is natural for consciousness to 
assume a variety of forms. In fact, it is this that differen¬ 
tiates self from not-self. A jar, for instance, cannot change 
itself independently of external causes, but the self can and 
does:— 

“Asthasyadekarupena vapu?a cenmahesvarah 

Mahesvaratvam sarhvittvam tadatyak§yad ghatadivat.” 

Our study of the microcosm fully supports the fact that 
such is the nature of the Ultimate Reality. Can we attribute 
the individual manifestation of dream or imagination to 
anything else than the very nature of the individual self ? 

Does the ultimate reality change ? 

Here it may be asked if the Ultimate Reality appears 
* n all the perceptible forms it must be admitted to be 
changing ; how then can its eternal character be maintained ? 
In every day life the changeability and the destructibilty 
are found universally concomitant. In fact, our idea of 
destructibility of such things as the sun and the moon is 
simply a matter of inference drawn from the change that 
We perceive them undergo. Therefore, if the Highest Reality 
also changes, as it must, in order to appear in a variety of 
forms, it must also be transitory like momentary things 
of the world. Moreover, if the Highest Reality contains 
within all that it manifests how can it be represented to 
be one ? 
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To take up these questions in their respective order, let 
us find out what is meant by change. When a thing is seen 
with some additions, it is said to have changed. When, 
for instance, we visit a certain place after a very long 
time and see very many things in addition to those 
which we saw on a former occasion, we say "the place 
is changed”. Further, when the case is the reverse i. e. 
when we do not find many things which attracted our 
attention before, we say the same. The former kind of 
change is called “Agama” (literally, coming in) or addition, 
and the latter “Apaya” (going out) or loss. There are two 
more kinds of change, known as transformation (Parinama) 
and modification (Vikara). When milk changes into curd it 
is said to have been transformed (Paririata). but when clay 
c anged into a jar, or gold into an ear-ring, it is said to have 
modified (Vikaram gamitah), The chief distinction 

former ^ a ^° Ve two k * nds of change is that while in the 
, CaSG tbe cannot recover its former condition, 

becom ’ r j stance > once it changes into curd, cannot again 
is ln an ^ wa y ’ * n *be latter case such a recovery 

assunfe 1 mm ° n ’. ^ lump of gold, for instance, after having 
bangle etc V&r 6ty ^ orms > such as those of ear-ring and 
thus clear th , agam recover its old form of lump. It is 

addition to or W nftu* firSt . three kinds of chan & e involve 
two nn^ • the exist i n g constituents, as in the first 

last' ,het r° Ver °, ble l0SS 01 ^y- - to third, in the 

constituents. I^'TsY * dlffere " ce in the arrangement of the 
i<? ndmitf i ec ause of this that, while destructibility 

three kinds of chan^T 8 ” 117 Concomi,snt with the ,ormer 
else could the Vais5.iL 1S 5°‘ S ° W “ h the ia5t °" e ' H °' V ' 

maintain • . ‘ <a ’ wbo bolds the atoms to be eternal, 

these > heif mdeStructibiIit y ? Because, according to him, 
atoms, being s tirred by the Lord>s wi 5„ at , he 

il- Ta. San^~x7D^~i! 
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time of creation and getting united with one another, form 
the various objects of the world, through the intervening 
stages of the ‘binary’ and the ‘tertiary’. This is 1 what the 
Vedantins also imply, when they say that the eternal 
Brahman is both the material and the operative cause of the 
world exactly as clay and gold and the potter and the gold¬ 
smith are of the earthen wares and gold ornaments. 

If we analyse the idea a little further we find that such 
a change, as is always concomitant with destruction, 
presupposes the changing thing to be limited and so the 
existence of something apart from it, something that it 
becomes. A seed, for instance, changes into a tree and 
So is destructible, because it is limited in its nature 
a nd becomes, what originally it was not, by assimilating 
With itself what has a separate existence from it. The 
Highest Reality, according to the Trika, *as we have 
a lready shown, contains all within 2 . There is nothing 
a part from it which it can be represented to become. What 
lakes place, when a thing is said to have been manifested, 
is simply this, that out of the unlimited mass of things, 
which lies within, it manifests certain things, at will, as 
Se parate from itself 3 * , much as we do our own ideas at the 
time of imagination or dream. At all times, i. e. before, 
after and at the time of manifestation, the Abhasas are 
Within the Absolute, as the waves are within the sea ; and 
j^st as nothing goes out of or comes in the sea in consequence 
of the rise of waves so there is no substantial loss or gain 
to the Universal Consciousness because of the manifestation 
°f Abhasas. Thus, the change, if we so prefer to call it, 
f 11 the Absolute, according to Abhasavadin, is simply a 
different arrangement of the ever existing material, much 

1. 6. Bh., 337. 2. I. P. V., I, 106. 

3. I. P. V., I, 108. 
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as that of atoms, according to the atomists, or, as that of 
entitative contents of the Brahman as the material cause 
of the universe, according to the Vedantins. Therefore, just 
as the atomists and the Vedantins maintain the eternality of 
their ultimate realities inspite of such a change so do the 
Abhasavadins. 


Monism explained. 

As to the question “how can the Ultimate Reality be 
said to be one, if it contains within all the Abhasas ?’ 
the Trika replies that that alone 1 can be said to be truly 
existent^ which exists independent of others. As all 
these Abhasas shine only on the background of the 
Absolute, much in the same manner as do the reflections 
a mirror, so they cannot be said to have independent 
existence. And as this common basis of all the knowables 
, . that exists perfectly independent of others, 

system T CanbeSaid t0 be tru,y existent (Sat) * The 

Anntt ^ t0 be mon * st i c > because, according to it, the 

transitory * ^ rSally exists ' The Abhasas are mere 
tory appearances. 

Are Abhasas real ? 

expression 1S pei ^ ect * We cannot find a conventional 

language. We have t^ *°* d,fference in our ideaS ’ in any 
convey ,he idea of subtle UP ° n a ^ r0xima ‘‘ mS t ‘° 

to clearly understand h “ CeS ‘ W " haVe ' ^ 

question r *• ^ lrn Pb ca tion of each word of a 

of the conf 6gar a philos °P hi cal problem. In fact, much 

comment ” *e writings of the later 

?o7h?fleh “ ,he anCient Philosophical authorities is du.' 
the fight over words. ^etrc, theref fipd what 
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meant when the question of reality is raised about Abhasa, 
or rather, what do we mean when we ordinarily use the word 
“real”. A thing is ordinarily considered to be real if it bears 
verification, if the experience of it is uncontradicted. 
The appearances of a dream are unreal because our 
experiences of them are contradicted in the wakeful state 
and much more so is the appearance of silver at the sight of 
a mother-of-pearl ; for, while the dream silver does not 
disappear as soon as we approach it and can be used for all 
practical purposes so long as the dream lasts, the illusory 
silver does disappear at our approach. Thus, when we use 
the word “unreal” with regard to the things of the above 
instances, we do not mean that they are unreal exactly 
in the sense in which the sky-flower is unreal. What we 
mean is that they are not as lasting as those of the ordinary 
wakeful state : we, however, do not deny their existence and 
their having been the objects of cognition ; because to say so 
would be a self-contradiction. In an illusion or a dream we 
do see a separate object and our experience also, concerning 
the sight of the object as such, remains uncontradicted ever 
afterwards ; for, nobody ever feels that he did not have such 
an experience. But still, if that object is called unreal it is 
because of its not conforming to the conventional standard of 
reality in the wakeful state. 

It may be asked here what is it that we see in an illusion 
0r a dream ? Why does it last for so short a time, and why 
1S its knowledge called erroneous, or rather, where does the 
error lie ? Leaving aside for the present the explanation of 
dream, if we take up only the illusion of silver and look at 
from the point of view of the Atmakhyativadin, we get 
an explanation that it is nothing but a form that the limited 
self assumes at the sight of a mother-of-pearl because of the 
sudden and forceful revival of the Vasana: it is short 
lived, like a flash of lightning, because, there is nothing 
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behind it to support its existence, as in the case of the 
illustration of lightning-flash. The mistake lies in 
considering what is purely subjective to be essentially 
objective in the ordinary accepted sense of the word. This 
explains also why the silver of an illusion is not perceptible 
to all like lightning-flash, though both of them are equally 
momentary. What we mean to point out is that what is 
really meant by unreal is not that the thing has no existence, 
for, if it were not existent nothing would have been seen,* 
but what is meant is that it is an individual subjective 
manifestation and as such it is of a different kind from the 
objective one on which all worldly transactions depend. 


We have seen above that the word Abhasa in this 
system is used in a very wide sense. It denotes all that 
pp ars in any way or form. Therefore, if the word “real” 
if th 6 a ° Ve ^ Ues ^ 0n mean s “existent”, or in other words, 
(Satt-i ^ eSt ' 0n ' s “Have the Abhasns got existentiality 
g u . * he re Pty> of the Abhasavada would be “Yes”. 

Abhac ° t * ler ban< *’ if the question is “whether the 

answe^wouhTh * ub j ect . lve . or objective existence?”, the 
and is assum \ 7 thlS dlfference is purely conventional 
the same nature ” ^ aCtlCal P ur P°ses ; it is, therefore, of 
and those of a H ^ WG eel between the objects of 1 a dream 
of coramn rea m within another dream. It is a matter 

we dream ^dream 6 ^ &t tim6S ’ when we are dreamin &« 

between the objects of th GXaCtly the Same distinction 

of the shorter , 6 Contlnu °us long dream and those 

inplc ic7 if u WhiCh 6nds within the longer, as we do 
those n i * the ° bj£CtS 0f the wakeful and 

Abhasa is the ^ame^ The essentiaI nato e of the 

callefl 1 m botb l be cases, so that if one is 

Called r eal the ° lt >« * real. In face, the guest™, 


L I. P. V., II, 114. 
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whether an appearance is subjective or objective, is not of 
much value, because the object of philosophy is not so much 
to point out the difference between one phenomenon, which 
is responsible for a certain kind of cognition, and another, 
as to explain in general why there is this cognitive change at 
all in the self and what it is that causes such a change. To 
say that one change is like another or that one cause of 
change is like another, as the Vedantins always say that the 
external world is an illusion like the appearance of silver at the 
s ^ght of a mother-of-pearl, is to avoid the real philosophical 
issue. We find that there are things which are external to 
self, it is another matter whether they are subjective or 
objective or more lasting or less ; and that they seem to so 
affect the self as to cause a variety of cognitions. The 
question, that philosophy has to answer, is, what are these 
things ? How have they come into being and how are 
they connected with the self which they seem to affect ? 
This leads us to the treatment of Mahesvara. We have 
so far been able to find much about Siva in the 
bailable literature. 

Mahesvara. 

Mahesvara represents that state of the All-inclusive 
Universal Self in which, as said above, the Abhasas have a 
distinct existence from the Self, though no less within 

Self than in the state of unity, exactly as our 
thoughts have within ourselves at the time when we are 
a bout to deliver a thoughtful speech. As such the Universal 
Self is beginningless and endless, because the universe itself is 
SUc h. It is omnipotent 1 and perfectly independent in the 
Use 2 of its powers. It contains within all that is ‘entitative 
an d ‘ilium.nable’. It forms the permanent substratum of all 

1. T-A., I, 98-9. 2. I. P. V., I* 32. 

28 
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that is objective. The object can have no more existence 
apart from and independent of the Mahesvara than a reflec¬ 
tion can from a mirror. It is beyond the limitation of time, 
place and form. It is 1 a self-shining entity with which all 
the manifestations are connected exactly as the spreading 
rays are with a flame. It is perfectly free, because it does 
not require any prompting from without 2 to set about and 
accomplish its work. It is perfectly independent of both the 
external material and the instruments. It is spoken of as 
‘lightbut it is neither the recipient of light from the 
ordinarily known source, the sun, nor even is identical 8 
with him or any other that can be thought of. It is perfectly 
independent of them. It is the ultimate source of all the 
sources of all lights. 

Know ability of the universal consciousness. 

The Universal Consciousness is purely subjective. 
Objectivity cannot be 4 attributed to it, because such an 
attribution presupposes the existence of another knower, as 
different from and independent of it, and therefore, is in¬ 
consistent with the original hypothesis of the universality of 
the Universal Consciousness. Its existence cannot be denied, 
aU ~ e the very® act of denial presupposes a conscious being 
and that also similarly, in its turn, the Universal Consciousness 
,. r elation of the demabil’ty possible. The in- 

lvi uni selves are mere rran : fes , ations of it and their acts 
nowledge are wholly dependent upon it. It is this very 

- Self, which se es and knows through the 6 innumer- 

h T. A., I, 98. 

2 * I- P. V., I. 118. 

3 ' I. P- V., I, 277. 

4 - I-P. V., I, 29. 

5 - T. A., I, 95-6 
I-p.v. i.,m. 
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able bodies and as such is called the individual. It is the 
very life of the means of right knowledge through which the 
existence of the external objects as such is established. How 
can the sword cut itself ? On this point there is perfect 
agreement between the Trika and the Vedanta. Like 
Utpalacarya’s famous Karika:— 

“Kartari jnatari svatmanyadisiddhe mahesvare 

Ajadatma ni§edham va siddhim va vidadhlta kah.” 

1. P. V., I, 29. 

the Vedanta also says:— 

“Vijiiataramare kena vijanlyat.” Br. U., 2-5-19. 

The powers of the universal consciousness. 

The Trika conception of power is different from that of 
the Naiyayikas. According to the latter, it is a quality 
which cannot exist without a substratum and, therefore, 
Presupposes a possessor. The knower, therefore, according 
to them, is different from the power of knowledge. But the 
former holds that the power is the very being of the possessor. 
The distinction between them is imaginary. It is just like 
giving a name to a collocation of a certain number of things 
an d calling each constituent a possession of what is indicated 
hy the said name. Take, for instance, a chair. It is a 
collocation of a certain number of pieces of wood arranged in 
a certain way. Each piece is called by a separate name, 
indicative of its peculiar function, and all these taken togeth 
are given a different name “chair”. We speak of the leg, 
the arm and the back of a chair, as if chair had a separate 
existence from the legs etc. The difference between the 
Universal Consciousness and its powers is , there ore, 
a ccording to the Abhasavadin, not real but purely 
imaginary and conventional. __ _ 

1. T. A., 1,109. 
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Similar is the case with the difference between one 
power and another. It is assumed because of the variety of 
its effects. It is of the same kind as is imagined between 1 the 
fire's power of burning and that of baking. In reality, how¬ 
ever, all the powers, as we have already pointed out above, 
which are attributed to Mahesvara, are mere aspects of the one 
all-inclusive power, the Vimarsa, or the Svatantrya Sakti. 


The kartrtva and the jnatrtva S'aktis and their 

FUNCTIONS. 

The Trika speaks of two kinds of manifestation, 
the external and the internal. For a clear understanding of the 
idea of internality and externality of abhasas let us suppose 
at each abhasa is constituted by a separate current in the 
thro ^ niversa l Self. These currents always flow 

the ^ ° Ut State crea tion underneath the surface of 

abourtihe^ ^ SUCh represent internal abhasas. To bring 
them i tiT m ^ erna ^ se P ara te manifestation and to maintain 
Kartrtva i n i- erna l separateness, is the work of 

currents ar & f tl> ° mmpotence - At times, however, these 
and are nut & moment » bought over the surface, as waves, 
capable *** • SUCh a position that that wave, which is 
which cast reflection . can be affected by those 

or power of ! ^ 10nS * This is the work of the omniscience 

wave whi h . n ° Wer (j fi§ trtva sakti) and the affection of that 

~ f ic i:s; ble of receiv,ng “ is the pheno - 


The aspects of the jnatrtva S'akti. 
he Jnatrtva Sakti has the following three aspects : — 
1. The power of knowledge (Jnana Sakti) 
o _ 6 power remembrance (Smrti S'akti) and 
—-- e power of differentiation (Apohana Sakti). 

i. t. a., Tim - -- 
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The power of knowledge. 

The first 1 is that aspect of the power of the Univer¬ 
sal Consciousness by virtue of which it takes out for sepa¬ 
rate manifestation only certain things from the unlimited 
mass which lies merged in it (svarupad unmagnam 
Sbhasayati). The difference between the phenomenon of 
knowledge and the power thereof is, that the former is the 
eflect and the latter is the cause. 

According 2 to this system, the subject is no less a 
manifestation than the object and both are momentary 
collocations of a certain number of abhasas or manifestations. 
A phenomenon of knowledge is, therefore, like the rise of 
two waves in the sea of the Universal Consciousness. One of 
these has nairmalya, the capacity to receive reflection, and 
the other is without it. The former is called Jlvabhasa 
(limited sentient manifestation) and the latter, Jadabhasa 
(insentient manifestation). When the rising sentient wave 
ls affected by the insentient which rises simultaneously with 
the former, as a mirror is by the objects, placed before, the 
phenomenon of knowledge is said to have taken place. 
Thus, knowledge is simply the affected sentient wave of 
consciousness ; but the power of knowledge is that capacity 
the Universal Consciousness which is responsible for the 
rise of both the waves necessary for the phenomenon of 
knowledge. This problem we propose to take up for a 
detailed discussion in the section, dealing with the Trika 
theory of perception. 

The power of remembrance. 

But if both the sentient and the insentient abhasas are 
momentary so must be the knowledge also ; and if so, even 

~ 1. I. P. V., I, 108. 

2. I. P. V., I, 215. 
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the postulate of the power of knowledge fails to explain 
the “why” of all the worldly transactions. Our experience 
tells us that our decision to try to gain or shun an object 
is reached after a sufficiently elaborate psychological process. 
The first thing that we do is to place, as it were, the 
experience of the present object by the side of that of a 
similar one in the past. Then we compare the two, draw 
a sort of inference as to the useful or harmful nature of what 
is present before us and accordingly decide to try to gain or 
shun it. The knowledge is momentary. It is destroyed in 
the very next moment after its production, but the comparison 
of experiences, necessary for motor response, requires its 
continued existence in some form till the comparison is done. 
The theory of momentary knowledge, therefore, cannot 
satisfactorily account for the togetherness of experiences 
of different times on which all worldly transactions 
depend. Therefore, in order to explain the psychological 
phenomenon of the above description, the abhasavadins 

postulate another aspect of the omniscience, ‘the power of 
remembrance 

The power of remembrance is that power of the 

in 111 ! 6 ^ 41 Consciousness by virtue of which it manifests itself 
n t e form of such an individual self as can retain the 
e ects of the external stimuli, received at the time of 
perception, and is able to revive them at that of a subsequent 
r ^®P tlon a similar thing so as to make the unification 

e experiences of both the present and the past times 
possi e. The fact is that the sentient 1 * wave is like a 
momentary wave of light emanating from a permanent 
source. It is this source that retains in a sub-conscious 
state the idea of having sent out a wave towards a certain 
obje ct and that of having received a stimulus of a certain 

1- I. P- V., I, 109. ~ 
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kind therefrom. The point in question will become clear if 
in this case also, as we did in that of knowledge, we draw a 
distinction between the power and the phenomenon of 
remembrance. The former is that power which is the cause 
of such a limited perceiver as is the immediate permanent 
source of the emanating sentient wave and the latter is the 
effect thereof 1 . We take up the problem of remembrance 
for an exhaustive treatment in the 4th chapter. 

Apohana Sakti 
or 

The power of differentiation. 

It has been staled above that all that is, i. e., all 
that can be said to exist in any way or form, is within the 
Universal Self. For, consistently with the idea of its 
Perfection we cannot admit the existence of any thing out- 
Sl de it. But both the psychic phenomena, the perception 
an d the remembrance, presuppose the existence of both the 
cognisor and the cognised not only as separate from the 
Universal Self but also (as separate) from each other. In 
f act, in our daily life we do not feel, as described above, 
that the subject and the object are like waves On the 
contrary our experience is that they have independent and 
Mutually exclusive existence. The Trika accounts for this 
fact by pos'ulating the third aspect of the omniscience, 
the Apohana Sakti. It is that aspect of the omniscience 
Which manifests each abhasa, whether subjective (jlva) or 
objective (jada), as apparently completely cut off both from 
the Universal Consciousness and from one another, though 
to reality 3 even at the time of such a manifestation they 
are one with their common substratum. Thus 3 , it is that 

1. I. P. V., 1,109 F. N. 2. I. P. V., I, 111. 

3. I- P. V., I, 110 F. N. 
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power which is the cause of all the determinate knowledge 
of the limited self. This Trika concept of the Universal 
Consciousness as the cause of all the psychological phenomena 
is in complete accord with the one, contained in the following 
line of the Bhagavadglta. 

“Mattah smrtirjnanamapohananca.” 

Bh. G., XV, 15. 


Kartrtva S’akti. 


It may be stated at the very outset that the word 
Kartrtva sakti is used in more than one sense. It is used in 
the sense of the creative power or power of manifestation in 
general : as such it means the same thing as Svatantrya 
sakti. Therefore, if we take Kartrtva sakti in this wider 
sense the omniscience or jnatrtva sakti will be simply an 
aspect of it. Abhinava has made this point very clear in 
the following words :— 


Sa cayarh svatantrah. . .tadevasya 

paramesvaryam mukhyamanandamayarh rupam iti 
purvamupattarh ‘kartari’ iti. Tadeva svatantryarh 
vibhajja vaktuih ‘jnatari’ iti pascannirdi?tam” 


? S , alS ° USe< ^ to ^ en °te that aspect of the Svatantrya sakti 

int 1 reS P ons ^ e for the innumerable varieties of the 
in erna muted manifestation. These varieties, as the 

vi m f reveaIs them, are manifested in two ways, 
- L r f. a simulta neous nnanifestation of many forms, 
' V su bstantially different and apparently 

parate rom the rest, for instance, when we see a beautiful 
landscape with all its trees and creepers; and (II) by 
successive manifestation of a large number of forms which 
rnble one another that they are recognised to be the 
various orms of the same thing, as when we see a fawn 
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frisking about. The former is called 1 Desakramabhasa due 
to Murtivaicitrya and the latter Kalakramabhasa caused by 
Kriyavaicitrya. Thus “Kartrtva sakti” in its limited sense, 
the sense in which we are using the expression here, means 
that aspect of the Svatantrya sakti which is responsible for 
the innumerable varieties of the internal limited manifesta¬ 
tion. It has two aspects, the Kriya sakti and the Kala sakti, 

Kriya Sakti. 

Kriya or action 2 , according to this system, is nothing 
but an appearance of a long series of closely similar physical 
forms in so quick a succession as to produce a persistence 
°f vision. Let us take, for instance, the hero of a drama 
represented in a cinematographic film, and suppose that we 
are seeing that part of the film in which he is represented 
alone in a solitary place in a fit of anger, tearing his hair, 
grinding his teeth, rushing forward with a jerk, stopping 
suddenly and looking round wildly. At such a sight we use 
different expressions “tearing” etc., expressive of different 
binds of the so called action, with reference to the hero. 
Bu t let us ask “why ?” Is it not simply because of the 
a Ppearance of a series of pictures, each of which, though 
different from the rest of the series, has yet enough common 
e lement to be identified with both the preceding and the 
fbe following; and does not each one of the expressions 
ex pressive of an action stand for the established convention 
w hich calls a certain number of similar successive pictures 
by one word ? For instance, when we say “the hero is 
rushing”, does not the word “rushing” denote a set of 
Pictures beginning with the one that represents the hero’s 
first movement to raise one of his feet: and do we not use 
that word simply because of production of persistence of 

1. I. P. v., II, 13. 2. I. p. V., II, 14, 

29 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




226 


CHAPTER II 


vision and consequent consciousness that the same figure 
is doing all the movements indicated by the particular 
word ? 

To make the idea clear let us state here briefly that, 
just like the Bauddha, the Trika also holds that the Abhasas 
are momentary and that the apparent continuity of a thing 
is due to the proportionately long series of similar abhasas, 
which follow one another in so quick a succession that vve 
think that the same is having continuous existence. In the 
case of the flame of an oil lamp, for instance, the flame, as 
the scientists tell us, is changing every moment. But as the 
old flame disappears the fresh energy comes in its place and 
is transformed into a new one with such quickness that we 
feel that the same flame is having continuous existence. 
The Trika, therefore, holds that an action is noting but an 
appearance of the Universal Consciousness in those multi¬ 
farious forms, a group of which is conventionally referred to 
y a single expression, much as the word “running” in the 
above illustration of the cinematographic film, is used for a 
arge number of pictures beginning with the one showing the 
f st attempt at lifting of the foot and ending with that 
w ich immediately precedes the first of the next group to 
be expressed by a similar word. 

To make the point a little clearer let us take, for ins- 
ance, a dream m which we see a person running and try to 
exp am it psychologically. We know that a dream is nothing 
certain arrangement of the residual traces (sarhskaras) 
now revived owing to some unknown cause. Now the 
question is “does the running man of the dream represent 
one revived impression or more ?” The natural answer to 
* 1S 1S “ more ” i* e. as many as there are pictures required to 
, ^ mov ernent in a cinema-show. According to 

the Trika, the universe is simply a manifestation of the 
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Universal Consciousness very much similar to the individual 
manifestation of dream or the common lasting creation of a 
Yogin. Therefore, just as a running person is represented by 
a series of revived impressions in a dream and by a series of 
pictures in a cinema show, so in ordinary worldly life each 
activity is represented by a series of abhasas. Kriya sakti, 
therefore, is that aspect of the Kartrtva sakti, which is 
responsible for such internal abhasas as, being externally 
manifested by the power of knowledge (jnana sakti) give 
rise to the idea of action. These abhasas are connected or 
disconnected with one another 1 exactly as are the 
mental impressions in the case 2 of a dream or the various 
pictures in the case of a cinema show. This 3 very power is 
responsible for such manifestations also as give rise to concepts 
°f conjunction (Sambandha), generality (Samanya), place 
(desa), space (Dik) and time etc. 4 

Kala Sakti. 

Kala sakti is another aspect of the Kartrtva sakti, which 
is responsible for the manifestation of each constituent of the 
series of abhasas, on which the concept of action is based, 
&s cut off from the rest, exactly as the Apohana aspect of the 
Jnatrtva sakti manifests each constituent of the block 
images formed on the mirror of Buddhi as separate from 
the rest. 

We may add here that the Universal Consciousness with 
the powers described in the foregoing pages is called Mahe- 
Svara on the analogy of a king. A person is called Isa, 
Isvara or lord because of his having control over a part of 

1. I. P. V., II, 174-5. 

2. I. P. V., II, 12. 

3. t.,P. V., II, 24. 

4. t. P. V., II, 42. 
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the world. 1 The Universal Consciousness is called Mahesvata 
because it controls, in every way, not only all that we can 
conceive but also all that which is beyond the conception 
of our limited power. 


¥ 

I 



*• p « V., I, 44 . 
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CHAPTER III. 


THE CATEGORIES OF THE ABHASAVADA. 

In the preceding chapter we have dealt with the 
Abhasavadin’s concept of the Universal Consciousness as the 
manifestos In this chapter, therefore, we propose to give 
a brief exposition of the Manifested. 

The Abhasavada divides the manifested into thirtysix 
categories. This division, as Abhinava very clearly states, 
is based, neither wholly on the scientific observation, nor 
purely or exclusively on the logical inference. The authority 
°f the Agamas 1 is its sole basis. This, however, does not 
mean that it has no support of the facts of experience and 
that it is simply a matter of belief. It means only this 
that it is not within the reach of the ordinary means of 
Perceptional or inferential knowledge to fully reveal 
the essential nature and the full implication of each one of 
the tattvas. It does not deny that it is a result partly of 
t°ng intuitive (yogic) experiments and partly of a careful 
study of mind and matter. 

Of the thirty-six categories twenty-five i. e., from the 
Puru§a to the earth are taken from the Sankhya, with some 
slight modifications in some cases, as we shall point out, 
while dealing with them separately ; and one, namely, the 
m&ya, is adopted from the Vedanta. The remaining ten 
are common to both the dualistic and the nondualistic schools 
of the S’aivagama. Of these ten, which represent the first 
ten of the thirty-six categories, the first five represent five 
powers or to be more accurate, five aspects of the Ultimate 
Reality. The remaining five, which are placed betwe en the 

I. I. P. V., II, 186. 
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maya and the purusa in the order of manifestation, 
represent the limitations of an individual self. 


These tattvas can be classed as pure or impure, accord¬ 
ing as they belong to the pure or the impure creation. The 
first five are said to belong to the pure creation inasmuch as 
they are manifested by the S'iva himself by the sheer force of 
his will, independently of any prompting cause, like karma, or 
material cause, like maya 1 . The rest, i. e., from the kala to 
the earth, are created by Aghora or Ananta, with the help of 
maya. This is called impure creation because it is of limited 
nature. It is controlled by the law of karma, because its 


purpose is to supply the necessary stimuli for the varying 
experiences of the countless souls, the experiences which these 
souls must undergo according to their karmas. These 
splf f° n ? S Can a * so broadly be divided into two groups, the 
bv vn mln0 ^ S, consist mg of the sentient categories constituted 

consisting Sub ^ ect (Pramatr), and the illuminable, 
consisting of the insentient categories such as the earth etc. 

and ic c ate £ or ' es are niere manifestations of the Ultimate, 
are all th ^ GS f entialI y tile same as their source, and so 
some of th f 10Wa * es ’ because they are mere collocations of 
categorl or I?" A Nation is said to belong to one 
its basis by beintr 1 aC , C ° r f dlng as a Particular tattva forms 

instance, is said to h ^ COnstituent of k \ A jar ’. for 
made , lri r 6 earth Y> not because it is exclusively 

de Up ° f eorth ' b “‘ because ear* is its chief constituent. 


Pralaya and Mahapralaya. 

‘smnll* u ^ v< " rsa i dissolution (pralaya) is of two kinds, the 
an the ‘great’. In the former every thing gets 
aissoWed into its primordial substances and qualities. It is 
_® which, according to the Sankhya, the qualities 

, i ' t. a.,^;.—.—~ - 
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(gunas), namely, sattva, rajas and tamas, are in a state of 
perfect equality ; and, according to the Vaisesika, every 
thing is reduced to atoms. The individual souls in this 
state are, as it were, in a deep sleep, though still in the 
bondage of their past individual karmas. Such a dissolution 
is referred to by the word “Pralaya”. 

We have not so far discovered any thing which might 
give us the Trika idea of the condition of the tattvas in the 
state of “ small dissolution There is, however, the 
following statement in the Tantraloka :— 

“Isvarecchavasa k$ubdha bhoga lolika cidganan 

Saihvibhanktum aghoresah srjatlha sitetaram” 
which shows that in regard to the condition of the individual 
there is a complete agreement between the Saiikhya and the 
Vaise§ika on the one hand and the Trika on the other. The 
Trika view, however, on the mahapralaya is sufficiently 
c lear in the existing literature. According to the available 
^formation, it is a state of perfect annihilation of all that is 
Manifested. In this state the collocations and their consti¬ 
tuents, the tattvas, suffer the same fate, and the individual 
Solves, their bondages, anava, karma and maylya, having 
been snapped, lose their individuality and are completely 
Merged in the Universal Self, the Ultimate Reality. The 
Trika believes in both kinds of dissolution. How this belief 
does not conflict with the theory of karma, and, how 
creation of all kinds of limited selves does not make the 
Tarama S'iva cruel or partial, we shall explain in the course 
°f our treatment of the theory of Karma in the fifth chapter. 

The creation of the physical universe is not wanton 
but purposeful. It is meant for supplying the necessary 
stimuli for varying experiences which the innumerable souls 
Must enjoy or suffer according to their individual karmas. 
Hence it presupposes karma as its prompting cause. At the 


\ 
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time of “pralaya” the souls with their individual karmas, 
are, as it were, in a state of deep sleep. Therefore, when 
they wake up from the sleep of pralajm, the prompting 
cause, the karma, being there, the creation can begin. The 
case with the mahapralaya, however, is different. In that 
the individual souls are not merely in deep sleep. On the 
contrary, they then completely lose their individuality and 
are perfectly one with the Ultimate. Their waking up, 
as after pralaya, is, therefore, out of question. The 
prompting cause being absent, how can the creation take 
place ? It is because of this that the Naiyayikas and the 
Vedantins 1 etc. do not admit the Mahapralaya. 

The Trika, however, believes in the Mahapralaya and 
reconciles this belief with its theory of dependence of the 
creation of the physical universe on the karmas of the 
dividual selves by attributing a wider meaning to the word 
than that in which it is ordinarily used. In the 
° n , r ^ a ^terature it means a certain effect that is produced 
potent^ ,.* m * te< * Se ^ t* 36 Personal conviction of the 
Deri ^ ^ a P art i cu l ar action to lead to a certain ex- 
literaT^ ** ^ time . of matu ration. But in the Trika 

limif ^ use< ! ln an °ther sense also, namely, the 

arise 6 ‘° JG ° tleSS desire > which, according to this system, 
creatio W f nGW ^ y man ifested limited self, just before the 
Praia a T ^ new Physical world which follows a maha* 
becai^ *• ^ 6S ^ re * s without any objective reference, 

be Spo S k e * ^ reC6(ies the crea tion of object. It may, therefore, 
to u 6n ■ aS a merG eagerness on part of the limited self 
the^oth^ P° wer * When the distinction of one from 

“It Gr 1S tr ^ 6 ^ tQ ern Phasised, the former is referred to 
karmasarhskara” and the latter as “karmamala”. 

nar ^^ > however, the simple word “karma” is used for both. 

W S. S. BfT, 407. " 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 








THE CATEGORIES OF THE ABHaSAVaDA 233 

To make the point clear let us add here that, according 
to this system, the creation, maintenance and destruction 
are governed by the law of karma ; but the obscuration and 
the grace (tirodhana and anugraha) depend entirely upon 
the will of the Lord. The obscuration is nothing else than 
the Lord’s appearing in the form of the innumerable limited 
selves whose limitedness consists in their ignorance of their 
identity with the Universal Self, in mere consciousness of 
imperfection and in consequent limitation of their powers of 
knowledge and action. This limitation is technically called 
anavamala. The powers of knowledge and action being 
limited, limitation in desire naturally follows. The above 
described assumption of the multifarious forms by the 
Universal Self precedes the new creation of the physical 
universe after a mahapralaya. The desire, therefore, that 
urises in the limited self, is naturally without objective 
reference. It is a mere eagerness to use the powers of 
knowledge and action, and as they are limited so the desire 
a lso has naturally to be so. This desire is called 
karmamala. 

Therefore, when the Trika says that the karma is the 
Prompting cause in the creation of the physical universe 
vv hich follows mahapralaya, by the word “karma it 
rueans karmamala. For, how can there be any karmasa- 
mskara before that creation which comes after a total 
Universal dissolution (mahapralayanantara sr?ti) in which 
the souls having been made free from all kinds of bondages 
a nd limitations become one with the Universal Self ? Thus, 
according to the Trika, the grace is responsible for the 
total universal dissolution and the obscuration for the 
ordered creation that follows mahapralaya. The power of 
obscuration, comes into play after a mahapralaya only, to 
supply the prompting cause for the new creation to proceed. 
30 
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In the case of the physical creation which follows pralaya, 
the prompting cause in the form of karma, as associated 
with the innumerable individual selves, being already there, 
the use of the power of obscuration is unnecessary. Both, 
the Mahapralaya and the creation that follows, are, therefore, 
not possible, according to those systems which hold the karma 
to be merely karmasariiskara, and do not believe in the two 
independent functions of the Mahesvara, the obscuration and 
the grace. For, according to them, one of the most essential 
antecedent conditions of the creation is the karmasariiskara, 
as the prompting cause. Therefore, if there be Mahapralaya, 

]' e ; , lf a11 were to completely merge in the Ultimate, if the 
individual souls were to lose their individuality and were 
o ecome free from karma, there being no prompting cause, 
the fresh creation would not take place. The Trika theory 


of karma receives 
chapter. 


more detailed treatment in the fifth 


Tattva defined. 

dissoImtorToT thI' 1 " 0 ' ' Vh ‘ Ch ,aStS thr °“ gh thC ‘ Sma " 

effects in > , universe a nd is always present in its 

chir f - 1 S C ° 0ca ^ 0ns > or in the beings marked by certain 
i« fo™ T' C K PeCUli ” t0 pervasive i„ so , ar ” 

creation of' lhe collocations belonging to that 

in wh* I, 7 1C 1S constituent. This world 

(barth C ^ ^ move an( ^ have our being, is called earthly 
(parthiva) not because it is made up of earth alone, but 

e earth is its chief constituent. 1 The definition, 
a V ^ eve ^» seems to be a little complicated. It is not equally 
PP ca le in all its parts to all the tattvas. For, though 
^ are pervasive in the above sense, yet because of the 
erence in the essential nature of certain groups of the 

- xrom ot hers and so of the things belonging to them, 

T. A., VI, 3. " ~~ 
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there is difference in the manner of pervasion. The earth, 
for instance, pervades what is earthly, as a material cause 
does its effects. Similarly the prakrti pervades its evolutes, 
according to the Saukhya terminology, as qualities do their 
collocations, and the sentient tattvas, from purusa to Siva, 
pervade those which have common characteristics with them, 
ns a genus does the individual things. It is this fact which 
the words “the effect,” “the collocation” and “the beings 
with common characteristics” are meant to indicate, as the 
following quotation shows:— 

“Svasmin karyetha dharmauglie 
Yadvapi sva sadrg gune 
Aste samanya kalpena 
Tananad vyaptr bhavatah 
Tattattvarh kramasah prthvl 
Pradhanam purh sivadayah.” 

T. A., VI, 4-5. 

The order of manifestation of the pure creation 

The pure creation is a supsrsensuous creation. Just 
as the Naiyayikas believe in the earthly, the watery, 
the airy, the fiery and the etherial beings and classify them 
according as any one of the five elements is the chief 
constituent of their bodies, so the Trika believes in five 
kinds of the super-sensuous and super-natural beings, who 
ar e in no way connected with body, senses, vital airs, 
intellect or mind, and classifies them as S'ambhava Saktija, 
Mantra mahesvara, Mantresvara, and Mantra, 1 according 
as any one of the five powers of the Universal Self (Parama 
Siva), being (Cit), consciousness (anand-), will (iccha), 
knowledge (jnana) and action (kriya) predominates in them. 
The predominance of any one of these powers, 2 in the 

1. T.A., VI, 52. 

2. T. A., VI, 49. 
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absence of all connections with the material world, results 
only in a certain state of consciousness or an affection of 
the purity of self. These states very closely correspond to 
the successive states through which a person rises to the 
ordinary consciousness of the wakeful state from that of 
perfect senselessness, in which even breathing stops. These 
states can also be spoken of as similar to those, through 
which a yogin descends from the transcendental state 
(Turlyavastha) to that of the ordinary worldly experience. 


Leaving aside, for the present, the consideration of 
purely super-sensuous spiritual states, if we analyse the 
psychological movements which precede an ordinary action of 
y occurrence we come to the following two conclusions 
nf th & n an Ind * v i dua h w h° is, after all, only an epitome 
to the latTr^/T 1 /’ P ° SSeSSes a11 the five powers attributed 
powers '“ ' I' 11 ”'’ in ' he 

in the* ^ Cause 0 ( e dependence o£ each of the following, 
necestri,: c V 0 L°fr « -mediately precedes, 

they are 7 ° ° P ay ln the same order in which 

Jmagine, former *° ^ manifested in the P ure creation 
At one tim u anCe ’ an artlst » sj tting bent over his canvas. 

takes it so ^ear “ brUSh ’ dipS * ^ a Paint and 

that h<* j i • G canvas that an on-looker feels sure 

he stonsT n g ‘ Ve SOn,e artistic strok “ to it: but suddenly 

r ’ “ ,inkS a little - then places the brush 

activity f "V”, ltS , PlaCe ‘ What is it that controls his 

is trying- tn n 1 ^ ' dea 0r menta i image, which lie 

that does so p™ a T °h reproduce on the canvas * 

an aff! ! I What 15 this idea er all ? Is it not 

it knowledge 0 ? ^Ifnot ? d ” •* ^ ^ ** ^ 

Q { a ’ does lt: not prove that the production 

the productive'Mtivity U f P ° SeS kn0wletlge which c ° n,r ° Is 
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Now the next thing to be found out is as to why does 
a particular idea control at a particular time, or rather, why 
does a particular idea arise at a certain time to the exclusion 
of all the rest ? Is it not because of the artist’s will ? Is 
it not the power of will that gives rise to and maintains 
a certain idea for a certain time ? Has it not often been 
found that, when the control of the will weakens, other ideas 
rush in and spoil the work ? Does it not often happen that 
after a long sitting without any appreciable progress in the 
work, when he loses his patience, he spoils his own work by 
giving some random strokes and then in sheer disgust, as if 
in a fit of madness, tears his canvas to pieces ? Let it, 
however, be remembered that even these random strokes and 
the tearing of the canvas are not without a precedent idea 
for so doing; nor is the idea without the prompting of the will. 
For, before these acts of madness are done, this will, often 
finds expression in such words as “It is a hopeless task.” 

The invariable precedence of will to knowledge is thus 
undeniable. But is this will absolutely independent ? Can 
a ll the created will ? Or, can any limited creation always 
will ? If not, why ? A log of wood can never will nor can 
a person in an utterly senseless condition. The will, there¬ 
fore, apparently presupposes and depends upon consciousness. 

This consciousness is inseparably connected with the 
‘being’, as the power of germination is with a seed. This 
‘being’ represents the ego, the entity, for which the word 
“self” stands in * self-consciousness” or the word “aham in 
“ a ham asmi”. 

Thus a careful study of microcosm proves that both, 
the attribution of the five powers to Parama S'iva, the 
rnanifestor, 1 and the order of their manifestation, as conceived 

1, T. A., VI, 48. 
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by the Trika, are based on the facts of experience and are 
not matters of purely religious belief. 

The conception of these powers or aspects of the 
Universal Self and their coming into play in the same order 
as shown above, is not altogether foreign to the Upanisad 
literature. For instance, compare the following :— 

“Sadeva saumyedam agra asld ekam evadvitiyam...... 

.tadaiksata, bahu syam, prajayeya, iti, tattejo asrjata.” 

Ch. U. 6, 2, 1-3. 

This passage is quoted by Sankara to point out the distinction 
between the insentient creator, the Pradhana of the Saiikhya, 
1 6 sent * ent creator, the Brahman of the Vedanta. 
u , ie ^ discussing this passage, Sankara admits that the 
eing (sat) aspect is common to both, the Pradhana 
th t ra hman, but it is the consciousness (Ik$atikarma) 

.. t < ° nStdutes t ' ae point of difference between them and 
that being” precedes “consciousness.” 

passage 4 irf £ n ll<ara S “ quotin S and discussing the 

Badarayana 9 ^ 63 ] 110 ! 11 WaS Slmply to interpret the text of 
He has the f ° ° retute tile Saiikhya tneory of creation, 

the remaining 0 ?’ ^ . d ‘ SCUSSed other P oints connected with 
as a Z:7 ClaUS6S * A Careful study of Passage 

five alpect oiZu ^ ^ ** ““ ad * 

and tnat th niver sal Self in which the Trika believes, 

regard to th IS peiiect a greement between the two in 

the,r Evra Saik ““ 
of the fiv 61ns 1S tile drst and the actl0n 1S the last 

We have th aSpeCtS and tilat consciousness follows ‘being, 
indie / Gfe ° re ’ ^ ot t0 consi der only the remaining two, 
" by the two clauses ‘*bauu syam” and “prajayeya” 

r n to a many ' raayI St0W £ " tt * 11 beappLL 

superficial reader that they express desire; for, 
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the finite verbs of both the clauses are put in the potential 
mood. But the question is as to whether there is any 
distinctive implication of each of the two. In our 
humble opinion the first simply states the rise of will (desire) 
to become many, but the second the rise of an idea which 
controls the activity whereby the desire is to be realised, 
exactly as the mental image in the case of an artist, 
described in a preceding paragraph, controls his productive 
activities. One can become many in at least two ways, by 
dividing one’s self into many, as a flame does into rays, 
or by growing itself into many, as a seed does through 
successive stages. The control of the idea of growth over 
the activity wherewith the desire to become many is realised 
consists in its directing the activity of the Universal Self in£o 
the channel of creation as opposed to that of self-division. 

It would, therefore, not be wrong to say that “p ra i a y e y a 
indicates the rise of the controlling idea (knowledge) 
Precedent to the act of creation. Thus the Vedanta and 
the Trika appear to agree on the number, the nature and the 
order of manifestation of the five aspects of the Universal Self. 

S'lVA TATTVA. 

Like the Sankhya, which believes that in every evolute 
the prakrti all the three qualities are present and that 
the distinction of one evolute from another depends upon 
the difference in the proportion of the constituent qualities 
°f an individual evolute, the Trika also holds that in every 
Manifestation of the pure creation all the five powers of the 
Universal Self are essentially present and that the difference 
°f one manifestation from another is due to the predominance 
°f one of the powers in a particular manifestation. Siva 
tattva is the first manifestation and the power of “being 
(Lit) predominates in it. It is purely subjective, and has 
no objective or predicative reference. It is free not only 
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from the impurities of karma and maya but also from that 
impurity which is technically called anavamala. The 
experience 1 of this state, if the use of such a word be 
permissible, is pure “I”. This experience may be compared 
to that of nirvikalpa-samadhi. It is wrong to use even 
such a predicate as “am” in reference to it ; because 
“am” also implies some kind of relation of identity, which 
presupposes both the self-consciousness and the consciousness, 
howsoever vague or indefinite, of something apart from the 
self. Both the self-consciousness and the object are, 
however, later manifestations. How can, therefore, any 
talk of them in reference to Siva be justifiable ? It may be 
said to represent that entity the idea of which is conveyed 
y the word “self ’ in the compound “self-consciousness”, 

or B^ddh^ ^ ^ t0 bo< ^’ v * ta * a * r ’ m ' nc * 


that of fk Xt Category ’ the manifestation of which follows 
called the 1S ^ Sakti ' This can scnrcel y be 

almost simultan° n ItS manifestation takes P^ce 

consciouJnrs of lh 115 " ^ ^ ** for ’ U " leSS the * be 

have been mn f ^ & 1S manifestecl bow can it be said to 

the second, beTausl" the* aU? - ^ is ’ however ’ s P oken of 

as the ravs dn a cons ciousness presupposes the “being" 

a flame so there Tm Can be n ° ^ without 

But still • • De no consc iousness without “being”. 

energy ** 1* ^ SUccesive manifestations of the light 

•». Sivt:,%r;;“ y ,.. precea ; s the - in ,h °* ° f 

the ex ’ ’ be]n g precedes consciousness. Though 

°f the Dm 16 !! 06 °* the beings belonging to this state, like that 
not alr-n ‘ In ^’ S w ^b° u t any objective reference, yet it is 
__ g ^her without predicative reference. The experience 

i. i, - - 
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of the Saktijas is marked by the additional element of 
“am” to the “I” as “I am” In this the Ananda Sakti 
predominates. 

Sadasiva. 

This is the third category and the power of will 
predominates in it. The will, as our experience tells us, 
is not altogether without any objective reference, nor is its 
object so distinct as that of knowledge. This tattva, 
therefore, represents a very faintly affected state of the Self. 

It is a transitional stage between the unaffected state of 
the Siva and the Sakti and the distinctly affected state of the 
isvara tattva. The affection of the Universal Self at this 
stage may be compared to that of the limited self of an 
artist when the desire to produce a master-piece first 
arises within him 1 . It may also be compared to the extre¬ 
mely faint outline of an intended artistic production on a 

canvas. 

The experience of the beings of this tattva may be 
represented as “I am this”. It has, however, to be remem¬ 
bered that the “this” which represents the universe, the cause 
°f affection, is so indistinct that it can be said to affect the 
Universal beings of this tattva as little as a picture does 
a canvas when it is represented by extremely faint outlining 
dots only. 

The experiencing entities belonging to this category are 
Called Mantramahesas. They are universal beings and 
because they are not perfectly free from the impurity, called 
^navamala, their experience, therefore, is not without any 
objective reference. The object, however, is not of limited 
nature as in the case of the ordinary mortals. The whole 
Universe constitutes their object and is conceived by them as 
identical with themselves (sarvasya avyatirekena, I. P. V., 

^ 36 ). _ 

1. I. P. V., II, 192-3- 
31 
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IsVARA TATTVA. 

This is the fourth category. The power of knowledge 
predominates in it. It is marked by the rise into prominence 
of the “this” element of the Universal Self which had but 
very faintly begun affecting the Self in the Sadasivn state. 
It is but natural, that the objective element should predomi¬ 
nate in it, because knowledge is nothing but an affection of 
the self due to internal or external causes, and the distinction 
of the state of volition from that of knowledge is only this 
that the affection of the self in the former case is very faint 
but in the latter it is so very clear that the element of the 
self which predominates in the former case is thrown 
into the back-ground in the latter. The difference between 
these two states of the Universal Self may be compared to 
those of a canvas; the former to the one in which the intended 
picture is faintly outlined in hardly perceptible dots; 
an the latter to the other in which the picture is fully 
rawn and the canvas is thrown so much in the back- 

g und that ordinary people instead of calling it canvas call 
it picture. 


• 6 ^ ea the predominance of the objective 1 elemer 

liternt eX ^ e ^ enc f the Isvara state is conveyed in the Trik 

case giving the first position not to “I” as in th 

but tn°«fi! h n experience of Sadasiva state “I am this 

idea of , " “ thiS 1 am ’’ ^ is perhaps to imply th 

category ^ caneT^ ^ ^ ° bjective element that thi 

lord consists in his h tattva ”’ because lordliness of, 

he more im 10 C lng wbat constitutes his lordliness, t< 

more important than his self. 

Sadvidya. 

nance of thT Categ0ry and is marked by the predomi 

In this the objective elemen 
lh *• P. v., II, 191 , - 
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is neither so obscure as in the Sadasiva nor so predominant as 
in the Isvara, but it is, like the two pans of an evenly held 
balance, (samadhrta tula puta nyayena), in a state of perfect 
equality with the subjective 1 . The experience of this state 
may be expressed as “I am this”. 

The Sadvidya tattva is a distinct tattva from the 
Vidya tattva, which represents one of the limited powers 
°f a limited self. Although the experience of the 
Universal Self in the state of the Sadvidya is to be 
expressed in the same words “I am this” as those required 
to state that of a limited individual self under the influence 
°f the vidya, yet the implication in each case is fundamentally 
different. In the former, both, “I” and “this”, refer to the 
same thing i. e. both have samanadhikaranya; there is no 
consciousness of the subject as quite distinct from that of 
toe object; but in the latter case “I” refers to the limited 
subject and “this” to the limited object 2 . 

The order, in which the Tattvas of the pure creation are 
given here, represents the one in which they rise from 
toe Universal Self. The order of merging of these tattvas 
back into the Universal Self, is the reverse of it. The self- 
re cognition (atma pratyabhijnana) is nothing but merging of 
individual self in the universal. It is, therefore, held by the 
^ r ika that an individual self, in order that it may get com¬ 
pletely merged in the Universal Self 3 , has to pass through 
toe successive states represented by the universal beings 
belonging to the (I) sadvidya, (II) Isvara, (III) sadasiva and 
(IV) siva-sakti tattvas, which are classed as (I) mantra, (II) 
toantresa, (III) mantramahesa, and (IV) siva. The chief 


1. I. P. V., II, 196. 

2. I. P. V., II, 196-7. 

3. T. A., VI, 78. 
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point of distinction of one class from another is constituted 
by the association of each with one of the four states of 
anavamala in the course of its destruction 1 i. e. (I) kincit- 
dhvasyamana, (II) dhvasyamana. (Ill) kinciddhvasta, and 
(IV) dhvasta, respectively. 

In the above manifestations of the Universal Self the 
objective universe is purely ideal and is realised as it is in 
reality. I heir experiencing entities realise themselves as 
universal beings, which they really are, and their experiences 
also are free from all kinds of limitation. They, therefore, 
represent the sphere of true knowledge and are spoken of as 
pure creation which is characterised by freedom fro 111 
limitation as opposed to the impure which is the work of 
the Maya and as such is distinctively limited. 


AY-l A I At 

We have just pointed out the distinction of the ex¬ 
perience of the beings belonging to the Sadvidya from that 
o a limited individual under the influence of the Vidya. 

k * . G ^ orrner case “I” and “this” refer to the same entity» 
in the latter to two separate things, i. e. in the former 
t e subject and the object are identical but in the 
, . ey are different. In the former the idea of unity 

_ mina tes, but in the latter that of duality or plurality 
D i . n ? ra * eS [ ma y be considered to be a typical 

creations !!^ nCtl ° n between the pure and the impure 
jyf a - , . be brst manifestation of the impure creation is 

of „ii 1S * b * s ^ a ttva, the manifestation of which, first 
It j s PParently breabs the unity of the Universal Self, 
its creativ m ° St distinctive power of the Universal Self in 
anx , aspect. It manifests diversity independently n( 

^f^helpar or prompts. It is drived both 

1 . 

2 . 


T - A., VI, 80-1. 
T * A., VI, lie. 
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the power of obscuration and as the primary cause of all 
the limited manifestations. In its former aspect it is often 
referred to as “Moha” 1 and in the latter as “paranisa” 2 . 
Its effect also, by transference of epithet, (upacara) is spoken 
of as “maya”. As such, Maya is limited ; for, whatever is 
manifested as apparently separate from the Universal Self is 
essentially so. It is pervasive, because it is the cause of the 
universe. It is subtle, because it passes ordinary comprehen¬ 
sion. As an aspect of the Universal Self it is eternal 3 . 

The impure creation consists of two kinds of limited 
manifestations, the sentient and the insentient. The maya, 
as the force of obscuration, is responsible for the appearance 
of the one Universal Self as innumerable individual selves, 
whose distinguishing feature is the ignorance of their real 
nature (svarupakhyati) and consequent imperfection of their 
powers of knowledge and action : 

“Mohayati anena sakti visesena iti moho maya saktih 
tasyah vasah samarthyam mohana karyam prati 

aviramah yathoktam ‘Maya vimohini nama’.”. 

I. P. V., I, 35. 

®ut Maya Tattva as the primary cause of all the insentient 
limited manifestations i. e. as paranisa, contains all the 
nianifestables within: 

“Karyam casyam sadevahi kaladi dharanl prantam’ 

T. A., VIII, 4. 

Its manifestative activities are controlled by the Mahesvara s 
will. 

The supposition of Maya as a principle of obscuration 
is both necessary and logical. For, if the Ultimate Reality 
is possessed of all the five powers, cit, ananda, iccha, 

1. 1. P. V., I, 35. 

2. T. A., VI, 116. 

3. T. A., VI, 117. 
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jnana and kriya, and so is perfect in every way, and 
the universe is identical with it, it has to be explained: 
where does the plurality of selves with all their limitations 
come from ; and what is the cause of the limited creation 
which forms the object of experience of the limited beings ? 
To account for these facts, or rather, to answer these questions 
it is that the maya is supposed to be the force of obscuration. 
As such, Maya Tattva hides the true nature of the Self so 
that not only all its five powers are obscured but the universe 
also, which was in relation of identity with it, disappears. 
Thus there arises the occasion for the other aspect of maya, 
viz, as the cause of the limited universe, to come into pl&y 
and produce the limited universe in all its parts almost 
simultaneously much as emblic myrobalan (amalakl), being 
forcefully struck with a staff, lets fall its fruits 1 . Different 
authorities, however, have differently fixed the order of 
precedence and succession of the manifestations of maya and 
ave accordingly represented them to be related by the 
ation of cause and effect to one another. Abhinava 
h ° ° WS the authority of the MalinI Vijaya Tantra in 
s tatement of the order of manifestation of the things 
e °nging to the limited creation 2 . 

Kala. 

m - _ 1S th® first product of maya. The obscuration by 
v , . * 6 Universal Self leads to the affection of the latter 

of formT PUrity ’ CaUed 5 * avamala ’ in an innumerable variety 

the fnr S ° t0 t ^ le a PP ear ance of the Universal Self in 

form of multifarious limited selves. 

Y a svikara paratantryat sarvajnatva sarvakatrt- 
ii a ^°f^ bodhah sarvajfiatvadi gunapahastanena 
_rQpam anavam malam apannah yena 

l * T * A *. VI, 128. 

2 - T. A., VI, 129. 
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ghatakasavat purna rupat cidakasat avacchedya 

parimitlkrtah san tadeva purhstvam ucyate.” 

P. S., Comm. 45-6. 

Kala, therefore, is that Tattva, which, being associated 
with the self, whose powers of knowledge and action have 
been obscured, partly restores 1 to it the power of action. 
It is related to a limited self not as an instrument to an 
a gent, as the vidya and other limited powers are, but as its 
causal agent 2 . It is the knowledge of this tattva, and not 
of the prakrti as distinct from the Puru$a, that brings 
about the freedom from the bondage of karma and places 
a n individual in the higher category of beings, called the 
Vijfianakala, who are beyond the sphere of Maya 3 . The 
knowledge of the distinction between prakrti and purusa, 
as got through following the teachings of the Safckhya, 
saves a soul only from going lower than the pradhana 4 . 
The kala is admitted to be an independent Tattva because 
°* its independent function of bringing limited power of 
action to a subject, a function which is quite distinct from, 
nay, opposite to that of obscuration which is the characteristic 
function of the maya. 

But here it may be objected that action, in order that it 
n'ay lead to a tangible result, presupposes knowledge of the 
°bject which is intended to be accomplished and towards 
^hich the agent’s activity has to be directed. The power 
°f knowledge having been obscured by the obscuring maya, 
bow can the limited power of action, restored to the limited 
Se lf by the kala, function ? The Trika, therefore, believes 
in another tattva. 

1. T. A., VI, 136. 

2. T. A., VI, 142. 

3. T. A., VI, 143. 

4. T. A., VI, 144-5. 
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VlDYA. 

It is a tattva the association of which with the subject 
brings to the latter a limited power of knowledge. This 
may, more correctly, be spoken of as the power of discrimi¬ 
nation, because its distinctive function is to know the various 
objects, reflected on the Buddhi, as distinct from one 
another. The assumption of the vidya as a different tattva 
from the Buddhi is necessary; for, although the latter, 
being predominantly made up of sattva, can receive reflection, 
yet, being simply a product of gunas and, therefore, insentient, 
it cannot know 1 either itself or that which is reflected on it. 

Another question may be raised here, namely, that if 
the limited powers of knowledge and action are common 
to all the subjects, what is it that is responsible for the 
hoice by each individual of different obiects of his respective 
activities ? The Trika postulates the following tattva to 
answer this question. 

Raga. 

for Attachment ?) is that power which is responsible 

a . ^ n< ^ v idual s choice of a certain thing as an object of 
knows 1 ^ 11 at to exc lusion of all the rest that he 

which * ** * S n0t a mere a ^ sence of indifference (avairagya) 

s _ 1S conc eived to be a quality of the buddhi by the 

t h n . ^ a * is rat her that power which is responsible for 
all m ifference (vairagya) itself. What is vairagya after 
obi S * t . not indifference ? And as such has it not got an 
- ° 0wn ' How then can it take place without the 

sis ance of the Raga as conceived by the Trika ? 

Kala. 

tattva (time) forms another limiting condition 
°* th e limited self. 

VI, 151-2. 

2. T. A. VI, 157 
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Niyati. 

It is that power which limits the causal efficiency of 
every thing'. It is because of this that fire only burns and 
the sesame sprout comes out of the sesame seed only. This 
also is one of the limiting conditions of an individual, because 
he is controlled in his activities by this power 1 . 

The last mentioned four, vidya, raga, kala and niyati 
are the effects of kala tattva 2 . 

Purusa. 

We have stated above how the Universal Self under the 
mfluence of its power, called maya, assumes the innumerable 
forms of limited selves whose limitation consists in ignorance 
°f their essential nature and consequent deprivation of the 
Powers of knowledge and action. Such a sentient limited 
manifestation, when possessed of the five attributes kala etc., 
ls spoken of as purusa. The above five attributes together 
With maya, which is the cause of self-forgetfulness, as it 
Were, of the Self, are at times spoken of as six covers. The 
deprivation of the Self of its powers of knowledge and action 
consequent upon the obscuration of its real nature is spoken 
°f as “anavamala”. And the objectless desire to use the 
hmited powers is called “karma mala” to which its future 
as sociations with insentient objects are due. The puru?a, 
therefore, is often described briefly as the Self affected 
b y two impurities, the anava and the karma malas, 
bu t free from the third, the maylya mala. It represents 3 
purely the subjective element in the midst of the body, 
the senses, the vital airs, the mind and the Buddhi. 
*t constitutes the 25th category. It is often referred to 

1. T. A., VI, 160. 2. T. A., VI, 161. 

3. T. A., VI, 164—5. 

32 
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as puman pudgala or anu. It represents the permanent 
aspect of the individual, retains residual traces (samskaras) 
and passes through innumerable births and deaths. There 
is a marked similarity between the Trika and the Sankhya 
concepts of purusa. The former also like the latter 
believes that there is no limit to the number of the puru?as 
and that the creation of the prakrti is for supplying the 
necessary stimuli for the varying experiences which these 
purusas must enjoy or suffer according to their individual 
karma. The conception of malas and six covers, however, is 
peculiar to the Trika. 

This very purusa, when it momentarily identifies itself 

with body etc., is spoken of as the dehapramata and so on. 

Further, being entirely free from all kinds of association with 

the gross world at the time of the dissolution and lying in a 

state of deep sleep as it were, it is called pralayakala. And 

when it is f ree d from the karma mala and consequently 

rt ^^ e limited experiences, which are peculiar to souls in 

re G bonda S e of karma, it is called Vijfianakala. As such it 

self T ntS trans ^ ona l stage through which an individual 

as to pass before reaching the state of the universal 

P riencer of the Suddha vidya tattva which is also called 
Mahamaya. 1 

v - *^ W0 P °^ ntS bave to be specially noted in this connection 
m the word “karma” in the above statement does not 

individ u 6 . SUm t0ta ^ °* tbe e ff e cts, produced on an 
r , . Ua ^ bis personal conviction that the deeds done 

res It ^ VV ° U ^’ a * time of maturation, lead to a certain 

res ’"u" means sim P 1 y an objectless desire, which is 
sponsible for the association of the Self with the effects of 

ya, as we shall explain in the course of our treatment of 
L I- P- V., II, 200, 
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the Trika theory of karma in the fifth chapter. Similarly 
the word “maylya” stands for the gross body with all its 
gross constituents and associations (sarlra-bhuvanakaro 
maylyah pariklrtitah). In our above statement we are 
following the authority of Abhinava. Yogaraja holds a 
slightly different view. 

The Sakkhya and the Trika concepts of Puru?a 

.’COMPARED. 

According to the Sankhya, the innumerable puru$as 
are independent entities ; but, according to the Trika, 
they are the manifestations of the .same Ultimate 
Reality. Further, Puru$a, according to the former, remains 
always unaffected : it is a pure sentient entity (Puru§astu 
Pujkara palasavat nirlepah kintu cetanah). But, according 
to the latter, Purusa, though equally sentient, yet it does 
not remain entirely unaffected under all circumstances. 

Prakrti or Pradhana. 

In the order of manifestation, the Prakrti is the first 
objective manifestation. According to the Trika concept of 
causality, it is the first purely objective (vedyamatra) effect 
°f the kala 1 . It represents the state of perfect equilibrium 
of the three qualities, sattva, rajas and tamas. Taking the 
v ariety of its future effects into consideration (bhavi vedya 
visesapeksaya), it is spoken of as the generic object (vedya 
Samanyatmakam). It is as countless as the puru?a, because 
each purusa has a separate pradhana, (tacca prati pum 
niyatatvat anekam T. A., Comm., VI, 172). It is stirred to 
Productive activity for the sake of puru§a by the Svatan- 
tresa or Ananta. 2 


1. T. A., VI, 171. 

2. T. A. VI, ISO- 
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Comparison of the Sankhya and the trika 

CONCEPTS OF THE PRADHANA. 


While both agree on the question of the Pradhana 
being a state of equilibrium of all the three qualities, sattva, 
rajas and tamas, and on that of its working for the sake of 
puru$a, they fundamentally differ on the following points:— 

I. It is independent in its action according to the 
Saiikhya ; but, according to the Trika, it works only when 
it is stirred to activity by Ananta. 

II. It is one according to the former, but many according 
to the latter. 


We shall state Abhinava’s arguments in support of the 
. rdta theory of Pradhana as well as those which he advances 
e utation of that of the Saiikhya, in the 5th chapter. 

Buddhi. 

receive 5 ° f the qualities. It is capable of 

reflect 7***°* ^ &U sides 50 that it receives the 
of the the light of the self from within as well as that 

cast their^r effect' from without. The objects, which 

external, such ^ ^ buddhi .’ are of tvvo kinds: (*> the 
which L • aS a ^ r ° SS °^j ect like jar, the reflection of 

^ZzzT u ; h ;r b the * 

of the revived residual/ ‘“‘““I’ '• e -‘he images built out 

which are races ^ sams h aras ) the reflections of 

buddhi no le g0t thr ° U§h the ^ hut which affect the 

ran ce and dream"' The^ ima§inati ° n ' rememb - 

buddh’ A ’ a PP arent change of the mirror-like 

or sim 'i Ue t0 a redect ^ on » I s technically called buddhivrtti. 

the i^ 7 Vfttl ° r jfiana * We Sha11 dwe11 at sorae Ien § th °n 
next chapte^ tbat ^ uddb * Pl a ys in perception, in the 
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The Sankhya and the Trika concepts of 
Buddhi compared. 

Thus, there is an agreement between the Sankhya and 
the Trika on the conception of Buddhi so far as it is a 
common meeting place of both, the light of the puru$a from 
one side and the reflection of the external object from the 
other. They, however, fundamentally differ on the nature 
of the source of internal light. According to the former, 
it is the pure self, (suddha purusa) that casts its light on 
buddhi; but, according to the latter, it is one that is affected 
by two impurities, anava and karma malas. Further, 
according to the former, it is not objective (asarhvedya), 
but, according to the latter, being an instrument of 
knowledge 1 , it is knowable, like any other instrument 
s uch as the mind. 

Ahankara. 

It is a product of the buddhi. It is nothing but the 
identification of the limited self with the buddhi and 
consequent attribution of the latter’s activity to itself. Its 
distinctive function is to control 2 the five vital airs within 
the system and so the life itself. It is distinct from self- 
c onsciousness (ahambhava), because while the latter is 
Purely subjective (svatma matra visranti satattvah) and, 
therefore, without any objective reference; the former is 
due to superimposition of the self on the buddhi 3 . 

Manas. 

The manas or mind is a product of ahankara (egoity). 
The element of sattva predominates in it. How, without 
its cooperation with senses, nc sensation of any kind is 

Possible, how it carves images out of the blocks of sensations 
^ _ _ _ ■ - — —■' 

1. T. A., VI, 192. 2. T. A., VI, 185. 

3. T. A., Comm., VI, 185. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




254 


CHAPTER Ill 


and what other important parts it plays in perception we 
shall show, while dealing with the Trika theory of knowledge 
in the next chapter. 

The remaining twenty tattvas. 


The remaining twenty tattvas are as follows :— 

(I) The five senses or powers of perception, called 
Buddhlndriyas or jfianendriyas, namely, the 
powers of 


(a) smelling (ghranendriya) 

(b) tasting (rasanendriya) 

(c) seeing (caksurindriya) 

(d) feeling-by-touch (sparsanendriya) and 

(e) hearing (sravanendriya.) 

(II) The five capacities of activity, called the karmen- 
driyas, (organs of action ?) namely, the capacities of 

(a) resting and enjoying passively (upasthendriya) 

(b) rejecting or discarding (payvindriya) 

(c) locomotion (padendriya) 

(d) handling (hastendriya) and 

(e) voicing (Vagindriya) 


HI. The five subtle elements (tanmatras) of 

(a) smell (gandha tanmatra) 

(b) taste ( rasa tanmatra) 

(c) form or colour (r Q p a tanmatra) 

(d) touch (sparsa tanmatra) and 

(e) sound (Sabda tanmatra) 


IV. The five gross elements of 

(a) earth 

(b) water 

(c) light 
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(d) air, and 

(e) ether. 

The first three groups originate from ahankara with the 
predominance of sattva, rajas and tamas respectively. And 
the five of the last group, namely, the gross elements, are 
the effects of the five of the preceding group of tanmatras 
respectively. 

Indriyas, according to the Trika, are not mere physical 
0r gans of smelling and handling etc. They are rather the 
Powers of the individual self which operate through these 
Physical organs. Leaving aside the mind and the intellect, 
there are ten Indriyas. Five are responsible for the 
Perceptual activities of smelling, tasting, seeing, touching 
an d hearing and as such are mere manifestations of the 
v 'dya, the limited power of knowledge. The remaining 
five are similarly responsible for the five kinds of the 
Physical activities of handling, locomoting, voicing, 
ejecting and resting or enjoying passively and as such are 
simply different forms of kala, the limited power of action 1 . 


1. T. A., VI, 199. 
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CHAPTER IV. 

ABHASAVADA AS THE BASIS OF THE TR1KA THEORY 
OF KNOWLEDGE. 

Preliminaries and Presuppositions. 

Abhasavada and Practical Life. 

Abhinava very clearly says, as has already been stated 
in the first chapter, that the practical utility of this system 
is that it explains the real nature of phenomenal existence 
and so enables its followers to recognise the Ultimate Reality. 
It is, therefore, meant for only those who are seeking the 
truth, who want to understand the real nature of the 
apparent. As for those, who are completely engrossed in 
he worldly activities of momentary interest and, therefore, 
seek the explanation only 0 f the apparent nature of the 

is th h^’ V ' 6W an ^ the method of the Naiyayikas 
we Ga ^’ ^be abhasavada holds that each object, as 
P erce ive it, is a momentary collocation of a certain 
'th ^ ^hasas ’ that the individual is in reality identical 
t e Universal Self and as such has no independent will 
s own, but acts and moves as the latter makes it do; 
at whatever is, is ever one with the Universal Self and 
when a thing appears to have a separate existence, it 
ittle independent of the Ultimate as the objects of a 
am are of the dreaming self and that the difference 
ween the real and the illusory i. e. between the silver 
Ppearing at the sight of a mother-of-pearl and the real 
w V6r ° f ^ e *’ ween ^ ie objects of a dream and those of the 
akeful state, is purely conventional; both of them are 
qually real or unreal . djff erence between them is of 
!• L P- V., I, 25, ' 
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degree and not of kind. But does a practical man of the world 
require the knowledge of all these philosophical concepts ? 
Can such a knowledge help him in achieving what he has 
set his heart on ? Abhinava’s statement: “In practical 
every-day life the view point of the Naiyayikas is the best” 
seems, therefore, to have been inspired by the following 
words of Lord Krsna :— 


“The enlightened should not disturb the minds of the 
unenlightened, who are given to active life, by talk 
of knowledge (jnana)” 

Bh. G., Ill, 26. 


In this respect he follows Sankara who in his 
commentary on the very first Sutra says :— 

“We maintain that the antecedent conditions are the 
discrimination of what is eternal and what is non-eternal; 
the renunciation of all desire to enjoy the fruit of one’s action 
both here and hereafter ; the acquirement of tranquillity, self- 
restraint and the other means and the desire of final release. 
If these conditions exist, a man may, either before entering 
°n an enquiry into active religious duty or after that, engage 
the enquiry into Brahman and come to know it, but not 


otherwise.” 


( V. S., Th. 12). 


The philosophical knowledge of the phenomena of the 
external world is of as little use to the practical man of the 
^orld as the scientific knowledge of the mechanism of cinema 
^ to one who goes to cinema simply for diversion. 

Looking, however, at the world with a philosopher s e}e 
a nd trying to explain it from the point of view of the Tiika, 
find that it represents only two kinds of manifestations 
(abhasas) of the Universal Consciousness, and that both of 
them are of limited nature. The one is sentient (jlva) and 
the other is insentient (jada). And because the perception,, 
33 
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on which all our ideas of the external phenomena are based, 
presupposes both, therefore, before attempting an exposition 
of the theory of perception, we state here the Trika concept 
of both jlva and jada. 


The limited sentient abhasa. 

It forms one of the thirty-six categories of this system. 
We have, therefore, already dwelt on it at some length in 
the preceding chapter. It may, however, be pointed out 
here that consistently with the postulate of the Universal 
nsciousness, the Trika holds, as the strict logic requires, 
C k se ^ has no independent existence and as 

o ir j* S n ° h*eedom of will or action. It is the Universal 
at wills and acts through every mind and body. On 

the y 1] ^ a * S0 system seems to be in agreement with 
instance Sutra anci tlle Bhagavadglta. Compare, for 

"Isvarah sarvabhutana* hfddeserjuna tisthati 

a yan sarvabhutani yantrarudhani mayaya.” 

Bh. G., XVIII, 61. 

and also 


jivas^a karyakaranasangliatavivekadarsino 

kirm-ju V1 ^y a tirnirgndhasya satah parasmadatmanah 
cetay lt - Sarvabh * ta <lhivasat saksinas- 

. * Sv arat tadanujfiaya kartrtva bhoktrtvalaksana 

It has ! id<ihiV ’ S ' Bh - 55 

an| I the transhore ‘ W ° aspecls - the P ernmm 

imnnrit; 0 e , . y * lile consc iousness, with the beginningle 

from assn — ^ and S ’ X COVers ’ (kancukas), which is fr 

of retaininT^r T* b ° dy and vital air and is capab 

the time of 6 G eCtS extern al stimuli, received i 

of thp • J- Perception, represents the permanent aspe 
individual consciousness. It is a determine 
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consciousness inasmuch as it is limited, though the 
limitation is not of any particular kind and, therefore, may 
be said to be as imaginary as describing a bare piece of land 
as a place without jar (sunyam bhutalam ghatabhavah). 

This limited consciousness momentarily identifies itself at 
one time with body, as, for instance, when one. has the 
consciousness “I am fat” at another with vital air as when 
one feels “I am strong” and at still another with Buddhi as 
at the time of determinate knowledge “I know this.” Even 
a lay man knows this identification to be momentary, for, 
the soul gets dissociated, as all know, from the body in the 
deep sleep state and from the vital air and the buddhi at 
the time of a fainting fit. Philosophically speaking, however, 
the dissociation of self from the object of identification is 
taking place literally every moment. For, according to the 
Trika, as according to the Bauddha, every object is momen¬ 
tary and both the psychological and the physical activities 
presuppose the identification of the self with the momentary 
manifestation of the body and the mind. How can, therefore, 
the activity of either kind be possible unless the renewal 
of the identification be admitted to be taking place every 
moment ? Hence the self in its aspect of identification wit 
body etc. is represented to be transitory. 

The fact is that the Trika has accepted the Bauddha 

theory of momentariness of both the subject and th j 
and has fitted it in with its own conception of the A -me usive 
Universal Consciousness, a conception which differs iom e 
Vedantic conception of the Brahman only inasmuc 
latter, according to Abhinava, is pure light (S'uddha pra casa , 
while the former is not only Prakasamaya but a so as 

Vimarsa, the perfect power of control over what is Prakasa 
(Prakasa vimarsamayah). Abhinava has not tried to ide 

this fact. He has very clearly stated in his Brhatl Vimarsnn 
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that if dualistic doctrine were given up by the so called 
Agamikas ; if Maya were to be taken as the power of the 
Brahman by the Vedantins ; and if the two Vijnanas, the 
alayavijfiana and the pravrttivijnana, were to be admitted 
to be the manifestations of the Atmesvara or Mahesvara, 
the Universal Consciousness, by the Bauddhas, all differences 
between the Trika on the one hand and the Agamikas, the 
Vedantins and the Bauddhas on the other disappear. The 
latter become the exponents of the Trika philosophy: 

Agamesu dvaitavyakhyamapasya, Brahmayade avidyam 
yasaktik? tya vijnanadvayam atmesvarabhiprayena 
nirupya siddhyatyesa janah” 

and also 


Ved~ a T eSVare5U tavada S am esu saivavaisijavarahasyeju 
't>_ j Ca s P a ?t a evoktoyam asmaduktorthah, 

vadi t ® ar | ,ja ^ a sugatenoktam ‘Cittamatramidam,’ 
nivesav ^ ai< ^ a tukamiti tadatra vivarana karair durabhi- 
tatparyam Vlpratarit ° janal >‘ Baraeva tu tattvamiti tu 


of the moment* 1 • ^ ° nG * nterest ing argument in support 

It is gen ,, anness °^ bodily and the intellectual selves, 
state some a( * m * tted that at all hours of the wakeful 

that knowlederist- kn ? Wledge ° r another is taking P lace 

due to an e lm ^ ^ an affected state of consciousnes: 

is invariahlv U ^* mu ^ us an d that a determinate knowledge 
knowledge PIGCe ec * ^ an indeterminate. As we pass fron 
not usually 0 sham t0 that ° f another » the transition ii 

in to the next i/f ° ne aCt ° f knowled g e fades g raduall J 
moments " ’ ° r instance, we look at a coin for severa 

perception ^ ^ t * lat WG ^ ave not had a single continuou 

rupee th .i lfSt WG kave the knowledge of the coin as i 

edge £ Z'tT^r, ° a *’ ‘ hen US r °" ghe "“ 

date and so on. These acts of knowledg 
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so run into each other that it is ordinarily not possible to 
say exactly when one act of knowledge begins and the other 
ends. Another noteworthy point in this connection is that 
the Trika, like the Vedanta, holds that all is one with the 
Universal Self at the time of the indeterminate knowledge. 

(Aindriyake nirvikalpake sadasivesvaradasabhyudayat). 

Now if a new determinate knowledge is accepted to be 
taking place every moment and if it is invariably preceded 
by an indeterminate one, in which all is in a state of unity 
with the Universal Self 1 , the irresistible logical conclusion 
from all this naturally is that the limited perceiver is mani¬ 
fested anew every moment a knowledge takes place. 

The limited insentient manifestation 

or 

Jadabhasa. 

An objective limited insentient manifestation is ordinarily 
called 2 Jadabhasa: a jar, for instance. It forms the basis of 
°ne idea and as such is expressible by one word and has to be 
Se parately taken through the whole cognitive process in order 
that it may be cognised. It is momentary, because like the 
sentient limited manifestation, it is manifested a-new at the 
time of every cognition. But if we carefully analyse ou 
knowledge of the jar we find that, though ordinarily taken to 
he one abhasa, it is made up of many ; it embodies as many 
abhasas as there are words which can be used with refeience 
t° it by various analytical perceivers, looking at it from 
Afferent points of view. To an ordinary perceiver it is a 
combination of abhasas of roundness, materiality, externality, 
blackness and existence. But, if a scientist were to do an 
atomic analysis of the same, how man y acts of perception will 

1. I. P. V., II, 66. 

2. I. P. V., II, 69-71. 
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he have to do and how many words will he require to describe 
the results of his analysis ? Can any body say that the atoms 
of different kinds are not the constituents of what is ordinarily 
taken to be one thing ? The Trika, therefore, holds that each 
abhasa, as we perceive it, is a collocation of a certain number 
of Abhasas, each of which requires a separate perceptual acti¬ 
vity for its perception, that the causal efficiency (artha kriya- 
karitva) of each depends upon its being determinately cognised 
And that the determinate cognition also depends upon the 

"ill, the immediate need and the analytical capacity of each 
perceiver 1 . 


Imagine, for instance, a farmer hitting upon an oval 
. °. stone * n course of his farm work and suppose 
ob^mr prec * ous stone, but that its brilliance is 

^ C a y *^ a t has been covering it for centuries so 

value k Ut t ^ at an ex P ert jeweller can see its hidden 

stone* ha ° W ^ qUeStion is : wil1 this piece of precious 

ideas o V f Same Causa ^ efficiency of arousing certain 

exnprf • ee ^‘ n S s i n the case of the farmer as in that of an 
P«t Jeweller ? If not> why ? ^ us ask the faclso , 

but that eX u PC T enCe f ° r a repl y' And what reply do we get 
collocat' W haS been Stated a hove, viz, the stone is a 

efficiency "differs TZ ° f Abh ~ aSaS: ** CaUSal 

of the ^ wording as a greater or a smaller number 

Perceptual S ltU6n * Abhasas is perceived, according to the 
capacity etc. of the individual perceiver. 

consistin GaC ^ ^ nt ^ vidu£d hves in a world of his own, a world 
Would h ^ n0t ° S ^ a ^ ows and Apparitions, as the Vivartavada 
beeinnin l 6 ^ e ^ eve > nor of the momentary creations of the 
of the v g '-- S - Sana ° f the indivi dual, as the subjectivism 
the a 1Jndnavada would represent it to be, but of Abhasas, 
-£ ^ arent objects of perc eption or conception which 

L L ^v7n785^ 
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have got a separate existence from himself. Let it, 
however, not be forgotten that the world is not exclusively 
his own, as it would be if the Subjectivist’s explanation of the 
universe be accepted, but that it has much in common with 
similar worlds of others. These are the common factors or 
the common elements in each individual world of Abhasas 
which make possible all the worldly transactions, which 
depend upon the cooperation of many. 

The phenomenon of knowledge has been described in 
the 2nd chapter as very much like the rise of two waves, 
one subjective and the other objective, in the sea of the 
Universal Consciousness. The former has nairmalya, the 
capacity to receive reflection, so that when it rises facing 
the latter and receives the reflection of the same, the 
Phenomenon of knowledge takes place. This phenomenon is 
°f various kinds. It is not always that the objective wave 
affects only one subjective wave, nor is it that even when it 
a ffects more than one, the affection that it causes, is always 
the same in all cases. The objective wave is a collocation 
°f abhasas and, therefore, only those constituents of it are 
reflected on a particular subjective wave which are in 
elation of knowability to the latter. 

Buddhi is held to be like a mirror. The analogy of 
mirror, therefore, will clear the point in hand. If we take 
four mirrors and place them in different positions facing an 
object, we find that the reflection in all cases is not the same, 
though in each case there is enough common element to give 
Us the idea of the reflecting object being the same in all cases. 
Why is there this difference ? Is it not because of the 
difference in the position of each mirror ? And if so, then the 
s ame can be said to be the cause of reflection of only some 
of the constituent abhasas of an objective wave on a certain 
Subjective wave. 
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Imagine, for instance, two persons, one purchaser and 
the other seller, looking at the same thing, as we would 
ordinarily say. Does the article appear to be the same in 
every aspect to both ? a Do both the persons have the same 
perception and conception of the object as a whole and in its 
parts ? Experience says “no” to this and the Abhasavada 
explains by saying that the constituent Abhasas of a 
collocation which cast reflection, differ according to the 
will, the need, and the motive force of the perceptual 
or the cognitive activity, in short, the point of view of 
the percipient. 


1HE CONSTITUENT ABHASAS. 

Each constituent abhasa is a separate entity and as such 
t is ever the same 2 . All the talk of change refers only to 
bination . And the difference in the causal efficiency 
collocation depends upon the abhasa with which it is 
combmed or associated. The idea will become clear if we were 
i • , n that, according to this system, each idea, for 

“emb a W0 M d Stan<is ’ 1S a separate abhasa. Thus “seeing”, 
racing (alingana), “present”, “past”, “far”, “near", 

n 6 se P arate abhasas. Suppose, for instance, that a 
mo i- 1S m ^° Ve a lad Y* He meets her in one fine 

for ni u ht m a beautibd garden. They remain together 

efficiency W 0 f°the 1 ^ question arises : wiU the causal 

m : n j f , , 6 ady ln arousing certain feelings in the 

there b ^ ^ th< ! Same thr o»ghout this time ? Will 

when u n ° 1 erence * n her causal efficiency at the moment 
apart embrac ' n § her lover from that when she sits 

low-’- W u h her eye ' brows knit ? Will she not please her 

- — e f° rrr >er and pain him in the latter case ? If she 

l - p - V., I, 261. - - 

2 * *• P. V., I, 320. 

3 * J ‘ p - V., I, 322. 
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will the question arises, why ? Abhasavada replies that 
it is 1 2 not because of any change in the individual abhasas, 
but because of difference in the combination. In the first 
case, when the lady is a source of pleasure, she, as a colloca¬ 
tion, is combined with the “embracing” and the “near”, but 
in the second case, with the “frowning” and the “far”. 
What we mean to point out is this, that in both the cases, 
when the lady is embracing and when she is frowning, 
the mode, the form that consciousness assumes, is the 
same in respect of the lady, but the difference lies 
only in this, that in the former case she is combined 
with the abhasas of “embracing” and “near ’, but in 
the latter with those of “frowning” and “far . Thus 
the difference in the causal efficiency of the principal 
abhasa in a combination depends upon the constituent or 
the associated abhasas. In fact, the causal efficiency also 
is a separate abhasa 3 . Just like the causal efficiency the 
externality (bahyatva) also does not constitute the essential 
nature of the manifested. In both the states, viz., of 
internality and externality i. e. at the time when it is 
within the Universal Consciousness and that when 
it is manifested as apparently separate from it, an object 
is essentially the same. Externality is simply an associate 
Abhasa. And for the unification of these abhasas, as also 
for their manifestation, it is the Lord’s will, the element of 

will power in the Universal Consciousness, that is 

re sponsible. 

The above statement makes it clear that one cognisable 
abhasa is a collocation of many, that its causal efficiency 
differs with difference in the constituent or the associated 
Sbhasas and that the combination of abhasas is the work 


1. I. P. V., I, 329-30. 

2. I. P.5.V., I, 330. 
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of the Lord’s Svatantrya sakti. Here it may be asked: if 
each cognisable abhasa is a collocation of many why is it 
called one and if the unification of abhasas by the Lord’s 
will is a necessary antecedent condition of all cognitions, 
is there any limit to this unification ? In reply to this 
Abhinava says that the ordinarily innumerable uncognizable 
abhasas form a cognizable one exactly in the manner in 
which innumerable unilluminative particles of light form an 
illuminating flame and, therefore, just as the latter is spoken 
of as one because of one causal efficiency, namely, that of 
dispelling darkness, so, for the same reason, the former also 
so spoken of. A jar, for instance, though it is made 
up ° many abhasas such as big, round, bright, golden 
eavy etc. yet, because it is conceived as having one 
efficiency a t the time of cognition, it is spoken of 
that ' 1 S re ^ ar( ^ s limit in the unification, he says 
_ . n ^_ SUC ^ a bh^ sas are united as are not of a conflicting 

- for — - - « 

Refutation of the rival theories of 
PERCEPTION. 

... Ph^ oso phical works of Abhinava where he 

cises rival theories, the Pratyabhijna VimarsinI, for 
tance, the Bauddha figures as the chief opponent. In 
the whole of the Pratyabhijna i VimarsinI, with the 
j Ption of the Agamadhikara and the introductory Ahnika, 
• P ractica % a reply to the Bauddha objections, recorded 
6 secon( l Ahnika of the first chapter. The Sankhya 
p eories also have been criticised at places both in the 
k ^abhijna VimarsinI and the Tantraloka, but that is only 
y t e way. Here we propose to follow our author’s maxim 
^aLto^begin with the refutation of the rival theories, is the 
L I- P, V., II, 96, 
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best way of establishing one’s own. Therefore, before 
taking up the Trika theory of perception for an exposition, 
we first briefly state and then refute the Sankhya and 
the Bauddha theories mostly with the help of the material 
collected from Abhinava’s own works. 

Sankhya Theory of perception. 

According to the Sankhya, the Buddhi is made 
up of three qualities, Sattva, Rajas and Tamas. It is 
predominated by the Sattva and, therefore, is possessed 
of the natural nairmalya, the capacity to receive reflection 
on all sides. And though, in the condition of bondage, 
it is shrouded by the tamas, yet it can partly receive the 
reflection of external objects, because the shroud of the 
tamas is partly removed by the activity of the rajas. It 
is insentient, because the qualities of which it is made are 
so, but still, being partly capable of receiving reflection, 
because of the working of the Rajas, as just pointed out, 
it receives light from the self-luminous self within. Thus a 
Person is said to be knowing when the light of the self 
■within, falling on the jada Buddhi, comes in contact with 
the reflection of an external object falling on the same. 
Knowledge, (jnana) therefore, according to the Sankhya, 
is nothing else than a form which, like a mirror, Buddhi 
assumes because of its being a meeting place of both, the 
light of the self-luminous self within and the reflection of 
an external object 1 without. 

The necessity for such an assumption. 

The subject and the object are of fundamentally 
opposite nature. The former is self-luminous but the latter is 
devoid of all light. The one is changeless but the other is 
changing. Therefore, if the puru§a, who is unaffectable pure 

1. I. P. V., I, 71. 
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light, be the illuminator of the objects which in themselves 
are devoid of all light it would be difficult to explain why 
things are perceived in succession and why a jar shines 
(prakasate) as distinct from a piece of cloth :— 

“Sa ca prakasa ityetavat svabhavafi svabhavantaiam 

aprakasarupam bhogyam.Sa ca prakasamatra- 

svabhavatvenaiva yadi visvasya prakasah tarhi visvam 
yugapat prakaseta ghataprakasopi pataprakasah syat 
iti visvam samklryeta” I. P. V., I, 74. 


The supposition of the self-luminousness of the object cannot 
explain the phenomena of knowledge. For, in that case it 
would be difficult to account for the limit and the degree of 
the individual kuowledge. If every thing is self-luminous 
why should it not, like the self-luminous self, be always 
equally known to all ? Even the supposition that the percep- 
tion is consequent upon the illumination of the object by the 

also^ S6 ^ cannot improve the position ; for, in that case 
diffic t ^ le °^J ec * : has once become illuminated, it is 

n t to find reason why it should not become equally 
m est to all. About the sense contact as the cause of 
eptibility of the object to some and not to all and its 
tation by Abhinava, we shall write in the course of our 
P ra katatavada of the Mlmamsaka. The 

. ^refore, P uts forward the Buddhivrtti theory of 

Knowledge, as explained above. 


Refutation of the Sankhya theory. 

beca ?k° Ve theory of the Sankhya is not sound, firstly, 
req • y. 6 ana, f°Sy °f mirror and jar, on which it is based, 
na £ es t o reflecting and the reflected to be similar in their 

natu^ • Ut ^ u< ^ki an< ^ se ^ are °f fundamentally opposite 
the one is sentient, but the other lacks sentiency; 
y, because, ordinarily that which is less bright casts 
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its reflection on what is more so, but even the Sankhya will 
not be prepared to admit that in point of nairmalya 
buddhi exceeds self (But what about the reflection of a 
flame in a mirror or that of the sun in water ? It is perhaps 
because of the consciousness of this defect in his above 
argument that he puts forth another, the last and strongest) 
and thirdly, because the Sankhya cannot satisfactorily answer 
the question that naturally arises in this connection as to 
whether buddhi, in consequence of the reflection of the light 
°f self, itself becomes light or not. In the latter case it will 
not be able to illumine the object exactly as the material 
light, reflected in a mirror, cannot, and, therefore, even when 
there is the reflection of the light of self on Buddhi the 
e xternal object will not be illuminated (nartha prakasata) 
Hence perception will be impossible. But if the case be the 
former i. e. Buddhi itself becomes an illuminant, the postulate 
°f an illuminating Purusa becomes useless, because then all 
the objections to remove which a separate Buddhi Tattva is 
a ssumed by the Saiikhya will stand as before 1 . 

Bauddha theories of perception and their 

REFUTATIONS. 

Out of the four schools of Buddhism only two, the 
Sautrantika and the Vijnanavada, have been taken up for 
criticism by Abhinava in connection with the theory of 
Perception. 

Sautrantika Theory. 

According to the Sautrantika, every thing is momentary, 
the subject, the self-luminous consciousness (Bodha), is no 
less momentary than the object. But each of these gives 
rise to another, which, in its essential nature, is similar to 
itself, in the second moment. Thus a jar of the preceding 


1. I. P. V., 1,77, 
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moment, being in touch with a sense organ, eye, for instance, 
gives rise to knowledge in the following moment which, 
in form, is similar to the object which casts its 

reflection. But the fact that the external object exists and 

that it is of a certain form, is a matter of inference only, 
drawn from the form of knowledge itself, because direct touch 
with it is not possible. Every thing is momentary and so 
must be the jar also. Logically, therefore, it ceases to exist 
immediately after casting its reflection. But the direct 
touch requires the coexistence of the object and the 
affected consciousness which is the effect of the reflection 
of the former (sakaram cittam jnanasabdavacyam). How 
is i** ff tW ° C °' ex ^ st ' The one is the cause and the other 
if th S k- 5 ** cause m ust precede the effect; therefore, 

_ , ‘* * eC f ’ w k* c h is the cause of the affected consciousness, 

remain * * 6 ex * stence °* the latter, as it must, it cannot 

touch with rr at the time of its effect - The direct 
with the object, therefore, is not possible*. 

he necessity for such a supposition. 

alayaviinsn ^ r°^ rnomen tary self-consciousness, called 

its nature and^ °a ^ nature of P ure light. It is uniform in 
4 nd is devoid of all diversity: 

dhah”. matrama Pi na rupantaram asya asti iti abhinno bo> 

'as such is no^sllfj admittedl y of the opposite nature and 
°f the vn rvi i " ummous * How is then the phenomenon 

be said that ft isthe^ ‘° ^ 1100011,116,1 for f 11 c ““ ot 
to flc Cllm . e Ver ^ nat ure of the limited consciousness 

it would 6 a f° rms iu succession ; for, in that case, 

not e possib le to explain such an unaffected state 


* S ‘ D - S, Abhyankar’s edition. 
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as we experience at the time of deep sleep or as a yogin does 
in the state of Samadhi. Therefore, the explanation of the 
occasional varying affection of the limited consciousness 
(vicitrabhasa) that the Sautrantika gives is that it is due to 
the reflection of the external object on the self due to the 
contact of the latter with the former. The object, however, 
that casts the reflection, is momentary and therefore, is not 
directly perceived as we have already stated. For this 
reason this school is also known as Anumeyarthavada 1 . 

Its refutation. 

All determinate cognitions presuppose the direct percep¬ 
tion of their respective objects and so does the inference, 
because it is a determinate cognition. We, for instance, 
can infer fire from smoke, but not without first 
knowing their universal concomitance from daily perception 
of fire and smoke together in kitchen or elsewhere. Therefore, 
if the external object is never perceptible no inference either 
can be possible of it. 

The Bauddha may say here that an inference does 
not always presuppose the direct perception of the inferred, 
because it is unnecessary in the case of a generic 
inference, (samanyatodrsta) where the nature of an invisible 
thing is inferred from a previously known general law 
such as that of causality. Soul, for instance, is inferred by 
the Naiyayikas from the necessity that Buddhi and other 
qualities must reside in a substance, according to the 
general law that every quality must have a substratum. 
Similarly, to take another instance, senses are inferred 
from the fact of perception, because of the general law that 
every event must have a cause, though senses as such are 
never directly perceived. But it can be pointed out to him 

1. I. tt P.iV., I, 166. 
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that in the case of the generic inference also the inferred is 
held to be not such as has never been directly known. 
Rather the fact is that it is always maintained to be as it 
has directly been perceived. If we take the instance of 
the inferred senses, we find that they are inferred not 
as of some definite nature, but simply as certain causes 
which are responsible for the events of perception; and 
the cause as such we daily perceive directly, as for instance, 
when we see a seed change into a sprout or threads 
into a piece of cloth 1 . And even if, for the sake of 

argument, it be admitted that an inference can be 
awn even in the case of the unperceived, how will it be 
possible for the object, which is external to and in nature 
^pposite from the self, to shine (abhasate) in the latter; 
ause, as we have pointed out in the 2nd chapter, when we 
lvrde the subject from the object, the question of building 
bridge from one to the other becomes difficult’. 

Vijranavadin’s Theory. 

exist 6 SenSa ^ ona ^ s ^ s (Vijnanavadins) do not believe in the 
chain ° Ce °* ^ ex * erna ^ wor ld* According to them, there is a 

• •_ F s * ream °f momentary self-consciousness, called alaya 

incli ‘d San * a ^ 01 ^h ara< This differs in the case of every 
the Ua ^ ^ aS an ex ' s * ence exclusive and independent of 
rC ^ ^ le innumerable similar chains which are 
. , an known as souls. It has got a certain power, 

• a ^ ca Ued vasana, the capacity to give rise to the 
w > . ™ era .presentments (pravrttivijnana) or sensations 
v r- 10 _ cons ^ u te the variety of daily cognitions. This 
n c , ana a ^ S0 * s momentary, like the stream of self-conscious- 
-s, and each vasana of the chain thereof has got an 
— e Pendent capacity to give rise to a certain presentment. 

1 * L p - V., I, 188. 

2 ’ I. P. V., 1,190. 
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In fact, the presentment is due to the maturescence 
( aripaka) of a link of the chain of vasana. Thus, 
according to the sensationalists, a cognition is nothing but, 
as said just now, a presentment brought about by mature¬ 
scence of a link of vasana 1 . 

Its refutation. 

According to the Vijnanavadin, the existentiality is of 
two kinds, real and apparent, (paramartha sattvam and 
Sarhvrti sattvam). The vijiiana alone is real and all that 
appears in it (abhasate)has only an apparent existence. 
Now, although the apparent may be spoken of as unreal, yet 
its cause has, of necessity, to be admitted to be real, 
because, how can one reasonably speak of what is non-exis¬ 
tent in reality, as the cause of the apparent. How can, what is 
nothing in itself, be the cause of something ? But if to get out 
of this difficulty the Vijnanavadin were to admit the separate 
real existence of the vasanas, which are the cause of all 
that appears, he ceases to be Vijnanavadin; his theory, in that 
case, would be no better than that of the Bahyarthavadin who 
believes in the existence of the external world as the cause 
of variations in consciousness. The 2 only difference which 
then remains is that he calls what is external by the name 
of vasana and not by that of artha (object) as the Bahyartha¬ 
vadin does. Nor can the opponent say that these 
Vasanas are the cause of presentments in that aspect of 
theirs in which they are real (yena rupena satyata tena 
karanata). For, vijnana, which, according to the opponent, 
represents the real aspect of vasana, has no variety in 
itself ; the plurality of vasana in its real aspect, therefore, 
is out of question. How can then the variety in the 
presentment be explained ? And even if, fo r the sake of 

1. I. P. V., I, 167. 

2. I. P. V., I, 167-8. 

35 
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argument, variety in vasana be admitted, then also, there 
being nothing like time, place or object, which may serve as 
the immediate cause of maturescence of a certain vasana, 
how can the rise of only a certain presentment at a certain 
time to the exclusion of all the rest be explained ?*. 

Moreover 2 , if each stream of self-consciousness is 
different from all the rest ; if the sensations (pravrtti- 
vijfiana) of each, being caused by its own vasana, are 
exclusive and independent and if each soul is living in a 
world of its own, how can the collaboration of many persons 
e possible in respect of the same object, as for instance, in 
ting up of a heavy log ? Thus the Vijnanavadin’s theory 
s to explain both the varying experiences of an individual 

ac t COn ^ mon ex P er ience of a group. In fact, if we 
betfP i, 6 "^ijnanavadin’s theory our world should be no 
ever ^ ^ ° ne ’ ^ ^ere can be such a one, in which 
c ertain S0U \ &S ^ were, under the influence of a 

thereto ^ * n a world of its own creation and, 

incapable of^nv C °™ pl , etdy ° Ut ° ff fr ° m the reSt ’ is 

other y attachment to or coopeation with any 


IKA THEORY OF PERCEPTION, 
svstemc ^ deCts * n tbe theories of knowledge of the riv 
Anumeyartha 01 -,i ed ^ ab ° Ve ’ are that the S5likh y a and tl 

object bv vTi j ” 1 6aVe a §ulf between the subject and tl 

perfects L ^ them t0 be mutuall y exclusive a < 

the comm tbe V ijn an avadin fails to explu 

deDenfl i?” ^ ^ individual experiences on whi< 

holds tht W ° ddly tran sactions. The Trika, therefor 
—_ * e phenomenon of knowledge owes i 


** L P - v -» I, 168. 
4 h p - V., I r 174. 
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being solely to the will power of the Universal Cons¬ 
ciousness which at the time of each cognition manifests 
externally anew the subject, the object and the means of 
cognition very much Ike a yogin who brings immediately into 
existence the innumerable objects, which he desires, by sheer 
force of will, without the assistance of any external thing 
whatsoever. In fact, if, in order to satisfactorily account for 
the phenomena of knowledge, the objects are to be admitted 
to exist, as they must be, if the facts of experience have not 
altogether to be ignored, they have necessarily to be admitted 
to be the creation of the Universal Subject. The modern 
philosophic thinkers also hold this to be the only sound 
philosophical view of the subject-object relation as the 
following statement of Prof. Radhakrisnan shows :— 

“When we divide the subject from the object the ques¬ 
tion of building the bridge from one to the other becomes 
difficult. Either we have to hold that the object is the 
creation of the subject or that there is no object at all” 

(I. Ph., Vol. I, 135) 

Abhinava has justified the above conclusion as follows: 

The object is not self-luminous (svatma vasenaiva na 
t3vadvyavati§thate). For, had it been so, like self, it would 
have always been equally manifest to all and would not 
have stood in the relation of knowability only to some per¬ 
cipient or percipients at a particular time as the following 
judgments indicate:— 

“This is now known to me”. 

“This shines (avabhasate) to Caitra”. 

It has, therefore, to be admitted that manifestedness 
of the object depends upon some entity which is not only 
perfectly independent of but also of fundamentally opposite 
nature from the object inasmuch as it is self-shining. For, 
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otherwise, it would as little help in the illumination of the 
object as one blind man can another. Again, this self- 
luminous entity, the subject, cannot be supposed to illumine 
°bject without any connection with i. e. without being 
affected in any way by, the latter; for, in that case, its 
unaffectedness with regard to all being the same, it would 
6 1 Cu ^ t° acc °unt for its illumining only some and not 
ers. It is, therefore, held that when the self-luminous 

lltt aCGS S ° me ° bjeCt ° r ° bj ’ ects lt throws its H g ht on the 

• r .T‘., ^ b * S b ^ bt being reflected back by the obstructing ob- 
mirr * rf S !f SOly j ma S e > forms an image of the latter on the 
else tVi 6 uddb * w bich, according to this system, is nothing 
186 than a s tate of the limited self’. 


sthahetuh ^hlve^ n-rd- i§e5 ° ^ nIlas J ,aiva v y ava ' 

nxlonaral^ - P«adavapi tasya tathatvat, tadasau 
nllasvaI ml ° nmukho nI laprakasasvabhava ityabhasah san 
vasthap ak at S S *" ba P akab > tatprakasasvabhavataiva hi tadvya- 

(I. P. V., II, 65). 

time to the e °* 0n * y cert ain object or objects at a 

separate existenceTbofh h ‘ presu PP oses an a PP a rently 
the Universal Con^' the Subject and the object from 
the object whirh • USness 5 for > if it be supposed to illumine 
-ith the L te i 1SOne With the Universal Self ’ of all 

exclusion of ^ Same ’ tbe illuminat i° n of on e to the 

illumining suhien! • WlU be inex plicable. Again, the 
may hav B e ! °' “ ° rdCT Momtabl. object 

a PParentlvs ? ! exist ence from it, must itself be at least 

ness • for ? Parate r0m tbe A U-inclusive Universal Conscious- 

Consciousness“ W thV h talk bei of n ° thing oulside lhe Uti "'' 

alk of separate existence of the 


T * A., VI, 156. 
2 - p - H., H.2. 
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illuminable from the illumining would be meaningless. But 
how can the separate existence of the subject be possible 
unless the Universal Consciousness itself were to assume some 
limitations and so to manifest its limited form separate both 
from itself and the manifested object ? 

Here it may be asked : If the subject and the object 
are so separate from each other, what is it that connects 
them, what is it that places the latter in the relation of 
knowability to the former, or, in other words, what is it 
that brings about the phenomenon of knowledge ? The 
Trika says in reply that it is the means of knowledge 
(Pramana), It is, as we pointed out . above, the light 
proceeding 1 2 from the self-luminous self facing the object, 
the light which comes in touch with the object and being 
affected by the latter in a certain way, is reflected back 
and so gives rise to image in the Buddhi; the light 
which transforms into a psychic state the stimulus of an 
external object on the sense organ which is resolved into a 
form of mechanical contact. About the momentariness 
of the subject and the object we have already spoken. 
They being so, the momentariness of the means of knowledge 
is a matter of course, because it will naturally change, 
as said above, according as it will be affected by the object 
which changes every moment even from the point of view 
of an ordinary observer, at least in respect of time, if in 
no other respect. Thus, according to this system, both, 
the creation, which is an act of" the Universal Consciousness 
to manifest without, as apparently separate from itself, 
what exists within, and the dissolution, which is nothing 
but merging back in the Universal Consciousness of what is 
so manifested, are taking place every moment. 

1. I. P. V., II, 66. 

2. I. P. V., II, 144. 
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Indeterminate and determinate knowledge. 


Indeterminate knowledge is that which is not 
characterised by genus, admits of no specification 
and has no attribute of time, place and form etc. in common 
with any thing else 1 . It has no variety, because one 
knowledge can be said to be different from another only 
when the use of language is possible with regard to them ; 
but it is impossible in the case of indeterminate knowledge. 
The first experience of the world by a just born baby is 
generally accepted to be a typical instance of this kind of 
. I1 owledge. Determinate knowledge is the reverse of the 
eterminate. The substitution of the negative part of the 
mtion of the latter by the positive assertion gives a 
clear definition of the former. 


The process. 

Dhv<;iV n i Tf i ka ma ^ es a ver y clear distinction between the 
tion It r n * - 6 P s y cb °i°gical activities involved in percep- 
eyeballs TuT ° Ptical to be separate from the 
others tl J 6VeS that n0t onl y the optical sense but 
objects 2 a , reGG1Ve t ^ e . re ^ ect * on °f their respective external 
is differpn^f at , an image * that is formed on the retina, 

image tha f °“ ^ t6al ° ptical sense F -ther, an 
annt u„„ . .. 1S orm ed on a particular sense is different from 

caus 7 ar image .° n the The former is the 

other is n<?v h} latter 1S the effect; one is physical and the 
object of ^1^ ° ° 8 ! Cal ‘ Therefore > when we speak of the 

we men ° f the light of the self-luminous self 

mean thereb y the image on the sense. 


is that^ 13 ^ kappenS> wben a certain perception takes place, 
- * e mind (manas) sets a certain sense to work; so 

*• 1 p - V., I, 53-4. 

2 • T * A »II, 45-7. 

3 - T. A., II, so. 
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theory of perception 

long as there is no prompting by or the cooperation of the 
mind, the object, though reflected on the external sense, 
retina for instance, does not cause any sensation 1 . The 
sense comes in touch with its object which is nothing but 
the reflection of the external object on sense organ and recei¬ 
ves its reflection 2 , which may be said to consist of a number 
of sensations 3 . This physical image is illumined by the 
light of knowledge proceeding from the self-luminous self, 
and casts its reflection through the medium of that very 
illuminating light as explained above, on the Buddhi. The 
latter may be called a psychological image in contrast to the 
former. This gives rise to the indeterminate consciousness 
*• e * the consciousness of the light of knowledge having been 
affected. It is called indeterminate knowledge, because it 
ls not possible to say at this stage as to what exactly is the 
cause of the affection of the pure light of knowledge. 

The psychological activity involved in perception 
corresponds to the physical in almost every way. It is, 
therefore, admitted by the Trika that the so called one 
act of perception is not really one action but a large number 

°f them taken to be one because of their leading to one 

re sult, the judgment (pramiti): 

(Na ekaikatah pramanat sa pravrttih api tu 

pramana samuhadeva.) 

taking, for instance, the physical action, the formation of 
8,11 image on the retina, for a critical analysis, we 

Hod that it is caused not by a simple but a 

c °mplex action ; an action which has clearly marked 
divisions, though they are not ordinarily recognised. It 
ls admitted that no object is perfectly smooth nor every 

1. T. A., II, 47-8. 

2. T. A., VI, 223. 

3. T. A., VI, 224. 
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part thereof has the same reflecting power, Naturally, 
therefore, different rays of the illuminating light meet not 
only different objects in succession, according to the 
respective distance of each of them from the source, but the 
various parts also of the same object in the same way. 
Different rays then undergo different changes due to partial 
absorption of light by the objects or parts thereof and 
similar other causes. Thus they, (different rays) because 
of their meeting obstructions at different points of time, 
howsoever imperceptible, are reflected back in succession and 


so come in touch in the same succession with the object, 

on which the image is formed. Now, since the reflected 

rajs are responsible for the formation of an image on 

the letina, it has naturally to be admitted to have taken place 

all at once, without any order or succession, but gradually, 

point by point, in the same order in which each of the 

'j* t 0rme< ^ ky a separate affected and reflected ray coming 

owi C f W ' t ^ ^ le ret * na ’ I* 1 is another matter that 

one r - ^ tremenc i ous velocity of light time-lag between 

noinf y and another is imperceptible. We are here simply 

mea mg , ° Ut lts theor etical existence which can, by no 
means, be denied. 


uppose a person is having three or four things in his 

t th 11 / S them to another person by exposing them 

e atter s view for the shortest possible time that the 
st movement of fingers can make possible. In such a 
6 P erc ipi er d will get no idea whatsoever of the things 
expose . And suppose that next time he keeps the fist 
P ox a little while so that the perceiver can have just a 
a uge idea of its contents, and so on. Now the question is 
W a * ,* S ^ gives rise to various kinds of perception, 

according as the things are kept exposed for shorter or longer 
time ? Is it not because at different times the light rays, 
responsible for the rise of images on which the perceptual 
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judgement is based, are affected differently because of the 
contact with different things or different parts of the same 
thing, which alone could be touched, because of the com¬ 
parative shorter or longer exposure ? 

Thus, according to the Trika, whatever appears, what¬ 
ever is capable of affecting the light in any way and so of 
contributing something, it may be a point, to the formation of 
an image on the retina, of causing a separate sensation, of being 
distinctively imaged in the Buddlii and ultimately, at the 
time of the most analytical determinate knowledge, of being 
referred to by a separate word, requires a separate 
perceptual activity from the time it affects a particular 
ray 0 f light to that when it is cognised to have got a 
separate existence and is given a name : 

“Tatra capratyaksam pratyabhasam pramanyam bhajate 
vimarsalak$anasya pramitivyaparasya ekaikasabdava- 
cyerthe visranteh, tadanusaritvacca pramanasya” 


I. P. V., 1, 188-9. 


It may be pointed out here that these innumerable percep¬ 
tions, which take place within that which prompts the 
Percipient to some kind of motor response, are not 
always conceived separately. Their separate conception 
as such depends upon, as we pointed out before, the 
^dividual will, liking and analytical capacity. 

The distinctive process of the determinate 


KNOWLEDGE. 


The whole process from the time of illumination of 
the object by an external light to that of its mirroring on the 
Buddhi, leads only to an indeterminate knowledge which 
consists in the consciousness of the Buddhi having been 
affected ; a consciousness with regard to which the use of 
language is not possible. After this, begins the process which 
Is distinctive of the determinate knowledge* 


36 



CC-0 Kashmir Research Institute. Digitzed by eGangotri 





282 


CHAPTER IV 


When a person says “I am seeing a jar” it is not that 
he sees the jar alone. There are many other objects which 
are reflected on the Buddlii through the retina. Of these 
also he has some sort of consciousness, which, of course, 
is different from that of the jar. Why then does he make 
a definite statement about the jar to the exclusion of the 
rest of the presentation ? The Trika replies that it is 
because on that part alone of the whole of the presentation 
the mind has acted, because that alone has been carried 
through the process leading to determinate knowledge. 


The determinative process begins with the selection 
by mind (manas) of some points out of the mass reflected 
n the Buddhi. 1 It is like carving an image out of a big piece 
stone. This is not all. For, every time a person sees 
^ J e does not feel it to be an altogether new thing; 
D . man y points in it i n common with his previous 
gives ^it S> k nows it to belong to a familiar class, 

accordingly "triT’ likin S or dislike for ft and 

happen ? Th gain ° r sbun Eow does ad tb is 

soon after tlT anat *° n ’ w hich the Trika offers, is that 

or mass of D oint CarVlng 0Ut of an image from the block 

°f the memor S ^ Eensa ^ ons there takes 2 place a revival 

because of the^law & Similar ob J ect perceived before; then, 

of itc r. aW assoc iation, wakes up the memory 

us name and thf.fi- 

(Eka sambandhi 1 lngS that h aroused ln the P ast 

bhavati) then f Jndnam apara sambandhi smarakam 
and the ’ • ° W corn P ar i son °f the presented 

with thn l VlVC ^ lrna ges, the classification of the former 
name a tei and finally the attribution of the latter’s 
or aversi ^ Ua bties to the former and consequent liking 
or iinr .1 n ° r ** accord * n g a s it is associated with pleasant 

or unpleasant memories. 

E I. P. V., II, 40-1, 


2. I. p. V.,11, 54-5. 
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This is what takes place in the case of the perception 
of an extremely familiar object. The determinative 
process in the case of the unfamiliar is a little more complex 
inasmuch as it involves elimination. Suppose a fossil 
botanist has to classify a new fossil, the structure of which 
has no marked similarity with any, known before, so that 
there is no clue as to its class. In such a case, there arise 
many images of previously perceived fossils which may have 
some similarity with the present. And although ultimately 
it is identified with only one of them, yet the judgement is 
not reached till after the identification with the rest has been 
found to be unreasonable as a result of a careful comparison 1 

Determinate knowledge and external object. 

Determinate knowledge has no direct reference to the 
e xternal object. (Arthasarhsparsino vikalpah). This is 
m reality a Buddhist idea. But it has come into the Trika 
as a logical consequence of its having accepted the Buddhist 
theory of momentariness as far as the ‘apparent’ is concerned. 
If the object is momentary and the determinate knowledge 
follows the indeterminate, it is obviously inconsistent with 
the theory of momentariness to say that the object of the 
^determinate knowledge exists at the time of the 
determinate ; still more so is the notion of its forming an 
°bject of the latter. But the Trika holds this view for an 
a dditional psychological reason, namely, that the determina¬ 
tive process consists in a reaction 2 of the mind on the sense 
data recorded (to speak figuratively) on the Buddhi, in 
making a selection of a certain group of ‘points’ from the 
Whole mass, in adding to the selected something from the 
old store of memory and in giving it a definite shape and 
name. It is the second process which leads to the 

1. I. P. V., I, 240. 

2. I. P. V., II, 103 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 





284 


CHAPTER IV 


judgement in regard to the object of perception, a 
process, without which 1 no subsequent recollection of a 
simply sensed object is possible, as, for instance, in the case 
of the innumerable objects, sensed through the window of a 
mail train when she is running at a speed of fifty miles per 
hour. Thus the determinate knowledge is quite different from 
sensation which precedes it ; and as such it is purely internal 
and is in no way directly connected with any thing that 
is external. 




bUPERSENSUOUS EXPERIENCE 
Anubhava. 

What we have said above in regard to the psychic 
movements consequent upon the reflection of an external 
^ject on a sense, say, optical, in short means that knowledge 
obie * s t * le result of a causal action of an external 

states 'f 4 h Se ^' t ^ at * ts cont ents are purely subjective 
manif^cf J 6 cognisin S se lf> that the causal objective 

knowledge ^if > d ° eS T* f ° rm * part ° f knowled S e and that 

of the i 1 reproduces reality, can contain only copies 
that th if an< * n0t °^ ects themselves. Thus it is clear 
object It J iever comes in direct touch with the external 
real. It nows only the copies of the real and not the 
comnnri Cannot sa tisfy itself that the copies are true by 
the Dsvch 8 hem With the 0riginaI * Therefore, according to 
certain th 7 pr0Cess des cribed above, it is not possible to be 

Z self OUr knowle<lge ,s COTrect - a»t 

Which h ' Can ^ n0w are the reflections on the retina 
(in P ro P or tionate to the dimension of the eye- 

wuch G ° aSe an ocu ^ ar Perception, for instance) are 

e xplained Ila ^ er ^ or ^* na h how can the above 

QUr 6 theory of perception satisfactorily account for 

-:J ^ mon ex P e rience of such a huge thing as a mountain ? 

1 t t7 77 I :-- - 


L p - V., I, 141.2. 
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It cannot be said to be a matter of inference, because 
inference presupposes the direct knowledge of the inferred 
and, according to the above theory, the real is known only 
through the copies. The theory of the All-inclusive Universal 
Consciousness may explain the fact of self and not-self 
coming together much in the same way as the sea accounts 
for the meeting of two logs which are floating on it, but it 
cannot explain the above difficulties. 

Abhinava, therefore, holds that the all-inclusiveness of 
the Universal Consciousness consists not in its being simply 
a substratum of things of diverse kinds and of opposite 
nature, but in its being the essence of all that has existentia- 
lity (satta) exactly as the earth is of all that is earthy. He 
asserts that just as earthiness of a jar depends upon its being 
essentially earthy i. e. being made up of earth ; and that just 
as jar, in order that it may have its being on earth must 
essentially be earth, so all that is indicated by the word 
‘all ’ ffi “All-inclusive Universal Consciousness”, in order that 
11 may have its being in the Universal Consciousness, should 
essentially be itself consciousness. This is what a strictly 
logical explanation of the phenomenon of knowledge requires. 
This is what Professor Radhakrishnan seems to imply when 
he says in his Indian Philosophy :— 

“If truth means agreement of ideas with reality and if 
reality is defined as that which is external to thought what 
ls not thought or made up of thought then truth seeking is a 
wild goose chase”. 

In the above quotation the learned professor seems to 
imply not only what we have already stated but also that 
the ascertainment of the correctness of our idea of the 
external, requires the object to be within the thought or 
consciousness to make the comparison possible. In this he 
seems to echo Abhinava’s view on the matter. Abhinava 
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holds that before the commencement of the above described 
psychic process, that is, at the time of rise of desire for 
perception, the cognising self becomes pervasive as far as the 
object or objects of perception and that the objects also 
appear in their essential nature of being made up of con¬ 
sciousness and become one with the self much in the same 
manner as the reflection does with the object that has the 
capacity to receive it. Thus a phenomenon of knowledge 
may be said to be a union of the subjective and the objective 
waves of consciousness in the sea of the All-inclusive Universal 
Consciousness. This supersensuous knowledge is technically 
called ‘anubhava’, which implies the subject’s becoming what 

1S - JUSt aS When we sa y that Devadatta 
we men ®2 nad “ tta ( D evadattah Yajnadattam anukaroti) 

does the latter* V e , f ° rmer does the same or similar thing as 
a jar,” it mean ° 'r ^ WG S&y “J ohn experiences (anubhavati) 

tha * John becomes'what 6 ^ WOrd “ anubhaVati ” literall y« 
Abhinava has said in slightly difff' T T “ T'^ ' Vha ' 
Vimarsinl Quoted ; / y dl£ferent wor ds m the Brhatl 

‘‘Tath* c " n ° te " L R V>> 42 " f ° ll0WS: - 

s Phuranam spand*^™- SphuratTtl kortha k madlyarh 
cinmayatvat ” am aV15tal? madrupatamapanna leva 

# I'o 1 

°f Abhinava’s tev» us Quote Bhaskaraknntba's explanation 
text o„ which the aboye statemsnt , s b!ised 

nija*' sIhriS e d b !l! VaSya m5yay5 bh5vatvena bhasitam 
mataram ' dhaprak§ ^ khyaih ^arupameva pra- 

tadv a ;r P r d “ avati - y ^ ^«—« 

t am . _ P didrk?asamaye vyapakibhavati yaduk- 


Ta d- k ^ a y® va sarvarthan yada vyapyavatisthate 
m bahunoktena svayam evavabhotsyate” 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 







THEORY OF PERCEPTION 


287 


Vyapaklbhavariisca tadvastu svatmasatkaroti tanmayl- 

bhavasadananca vastunah suddhaprakasarupatvasada- 

nameva pramatuh suddhaprakasamatra rupatvat.” 

Criticism of the rival theories. 

The typical rivals of the above theory of subject-object 
union, as propounded by Abhinava, are the Mimarhsakas and 
the Naiyayikas. The rival theory of knowledge of the former 
is known as Prakatatavada and that of the latter as Karana- 
tavada. We take them here separately for criticism. 

Prakatatavada. 

This theory is said to have been founded by Bhatta 
Kumarila. He holds that a phenomenon of knowledge pre¬ 
supposes some kind of relation between the subject and the 
object. This relation is brought about by the move¬ 
ment of the knowing self and is an object of internal perce¬ 
ption (manasapratyaksa) alone. His conception of know- 
le dge is that it is simply an act of the cognisor, which 
Produces cognisedness (jnatata) or manifestedness (prakatata) 
iu the object. The action of the agent, the cognition, is not 
directly perceptible; it can only be inferred from the quality 
°f cognisedness produced by it in the object. 

(Ittharh tadvadah :— 

Jnanarii nama kriya, sa ca phalanumeya phalam ca 
Prakatatakhyam visayadharmah saiva vedyatS iti Kaumarilah 
Procuh I* P* V., I. 155). 

He is a dualist and, therefore, in order to maintain 
the independent existence of the object, he denies the 
self-luminosity to knowledge. He cannot either admit 
the cognition to be directly cognisable, for, it would 
then require another cognition to cognise it and that too 
Another still and so on ad-infinitum. His theory, therefore, 
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in short is that the objects are known through cognition 
which has the capacity of manifesting them, though in 
itself it is only inferrable. 

Its refutation. 

If the subject and the object have an exclusive existence 
even at the time of cognition and if manifestedness, though 
produced, belongs to the object exactly as do the other 
qualities such as blackness, for instance, in the case of a j ar > 
it is difficult to explain why it is manifest only to some and 
not to others. If it gets manifestedness i. e. if it is made 
manifest, there is no reason why it should not become equally 
manifest to all. But, if the Mlmftrhsaka were to say that 
mere manifestedness of an object does not necessarily mean 
its connection with all perceivers so as to give rise to the 
particular consciousness “It is known to me” in each case, 
he has to be asked :—“Is the manifestedness of the object 
self-confined ?” Of course, it is not reasonable to suppose 
that the mere being of a thing makes it known to a perceiver 
without the subject’s being connected with the object in 
some way; for, if it were so, all should be all-knowing. 

, therefore, he were to admit the manifestedness of the 
° ject to be self-confined he will still find his position much the 
ar ne, because then the object will not be known even to the 
person whose cognitional activity has produced cognisedness. 

confin 6 rnan '^ es ^ e ^' ness the object would be as much self- 
k e ^ ^° r as f° r a ny one else. There should, therefore, 
p j ect ignorance of the objective world according to the 

caus 3 ]" 159 ^ ^ e01 T' Nor can it be said that the relation of 
^ determine the relation of knowability, that is 

°frj ec t will have manifestedness, will shine, to 
ne • < 'k^ w h° se cognitive activity has given it manifested- 
i ess, ecause, our experience tells us that an effect, after 
come into being, need not depend for its existence 
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upon or shine only to him, who has been instrumental in 
bringing it into existence. For, if it were so, a jar, made 
by a potter, should have no existence independent of him 
and should shine only to him, just as the Mlmariisaka would 
wish the manifestedness to be manifest only to its creator. 
Mimarhsaka theory of knowledge, therefore, is not acceptable, 
because it cannot explain the fact of individual experience. 

The Naiyayika theory of Knowledge. 

We are not here concerned with the Naiyayika view 
°f the process involved in perception. The point under 
discussion is the part that an object plays in the production 
°f a phenomenon of knowledge. We, therefore, state here 
only that part of the Naiyayika theory of knowledge which 
has immediate bearing on the question in hand. According 
to the Naiyayika, the relation between knowledge and its 
object is that of the illuminator and the illuminated, much 
the same as between a lamp and the object on which it 
sheds its light. 

(“Jhanasyartha prakasatvam nanu rupam pradipavat” 

I. P. V., I, 156). 

He also holds that variety in cognition is caused by variety 
of the instruments and objects. 

Its refutation. 

If the light of knowledge is to be taken as different from 
the object it has of necessity to be supposed to be uniform 
in its nature ; because, it is the common element in all the 
multifarious cognitions, such as those of the red, the blue 
and the black. The red etc. cannot be considered to be the 
v ®ty forms of knowledge, for, then all the notion of 
independence of the object becomes baseless. If, however, 
they are taken to be separately existing entities the question 
arises : if it is with the help of the light of knowledge 
37 
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that we know the difference between the black and the blue, 
and if that light of knowledge is one and uniform in its 
nature how can the blue be known as blue with the help 
of that very light, by means of which the black is known 
as black ? The opponent cannot say that the difference in 
knowledge is caused by that in the objects ; because,! that is 
just the point under discussion. The objects, as they have no 
luminosity of their own, cannot be apprehended as different 
from one another. As for knowledge, it is admittedly of 
uniform nature. How can, then, the variety of consciousness, 
which is a matter of every body’s experience, arise ? Moreover, 
how can, what is not shining, be made to shine ? Because, 
causal action of the agent presupposes, on the part of its 

°h i Ca P ac ^y ^°r action which the former makes 

atter do. For instance, when a driver makes a horse 
g > does so because the horse has itself got the capacity 
• f u ^ re ^ ore ’ the luminosity of the object of knowledge 
of l 6 T k f n t0 be the reSUlt of causal action of the H S ht 

luminoTty ontsown 0 ^! 0 ^ ** SUpP ° Sed t0 h&Ve ^ 

there would cease io t * ** admitted t0 haV6 that ’ 
_ e to be any essential difference between 

this wovdcl a an< ^ tbe ^khasavadin. The acceptance of 

theory °of ess^nSl 8 ^ U? ^ ^ Naiy5yika of his ° riginal 
object difference between knowledge and its 

which on ana !° gy als ° ° f a lam P t0 show the manner in 
, , . ° •^ ec * : * s illuminated by the light of know- 

1 rnn ’ !?• 004 . ^ l ” te appropriate. Because, while a 

, ^ lneS independently of all objects, knowledge 

oes no . oreover, a lamp casts its light on the object 
us imparts to the latter its own luminosity, so that 
e appearance of the object varies with the light; but the 

opponent does not hold that knowledge affects its object 
in any such way. 
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The point of difference. 

The chief point of difference between the theory of 
knowledge of the Abhasavada and the rival theories of other 
systems discussed above, is, that, while, according to 
latter, the object is separate from the subject and is related 
to the latter by some such relation as that of the instru¬ 
mental cause with the effect or that of the illuminator with 
the illuminated ; according to the Abhasavada, subject and 
object are essentially one and the phenomenon of knowledge 
is simply a result of their unification, i.e. merging of the object 
in the subject. It has been pointed out in the preceding 
chapter how every thing is essentially of the nature of 
consciousness, object being no less so than the subject, and 
how phenomenon of knowledge is due to the momentary 
rise of the subjective and the objective waves, in the sea of 
the Universal Consciousness. 

Now the question may be asked: if the object is 
essentially of the nature of consciousness why is it not 
equally manifest to all the subjects ? To this Abhasavada 
replies that a phenomenon of knowledge is not the result 
of mere existence of the subject and the object but that 
of the unification of the two by the relation of identity 
(tadatmya sambandha). We know that a thing, which is 
connected with another by such relations as the Mlmarhsakas 
and the Naiyayikas suppose to exist between the subject 
and the object, can exist independently of the related, but 
not certainly what is connected by relation of identity. This 
explains why an object always shines on the back-ground 
of the cognising self, and why, though self-manifest, it is 

not equally manifest to all. 

Remembrance. 

The Trika psychology hinges on its central theory of the 
permanence of the experiencing self. In fact, the psychological 
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problems are introduced in the philosophical works of the 
system only to show that their satisfactory explanation is 
not possible without the assumption of permanence as one 
of the most essential attributes of the self. The phenomenon 
of remembrance is supposed to be one of the strongest proofs 
in its support. In this case also, as in that of the 
perception, the Buddhist theory is pointed out to be 
wholly unsatisfactory. We have seen what an important 
part the remembrance has to play in the determinate 
perception and so in practical daily life; how the image, 
which is cut out of the block of sensations, received from 

the GXterna ^ S ** nndus » an< f which as such, is no better than 
one on a canvas or in a cinema show, is made into a 

„ • ° ne W * t * 1 t ^ le mat erial supplied from the already 
existing stock ir, «.u 

at .„ • * j tkle memor y; how, unless this image be 

associated with . . . 

can neither ' 06 ex P er * ences °f a similar object, it 

activity eith^ 6 t0 &n ^ f ee bng nor to the consequent 

without rem p e V° gam ° r t0 shun it: > and lastl y> how, 
possible with TpJ ail | Ce ’ nouse of Ian s ua e e of an y kindis 

gard to any thing whatsoever. 

uddhist Theory of Remembrance. 
Remembrance 1 ic „ 

mere reprod • a re P resen tative consciousness; it is a 

the indeterm' ° n a ^° rmer s *- a ^ e °f consciousness. Unlike 
object of it ate an< * t ^ le determinate cognitions, it has no 

former experience.’ F ° b f Ct ’ S the Same aS that ° f the 
own it would * ° r ’ ^ were to have an object of its 

consciousness wonVn remembronce - bec “ use ’ then tte 

ia not be expressible as “that” (sah). 

tary phenom ^ UeSt *° n ar * ses : if knowledge is a momen- 
away the 6VGr ^ ex Perience would naturally pass 

y next m oment after its coming into being 

h L P - V., I, 60-1. 
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how can then there be a representation of a former state of 
consciousness so as to make the phenomenon of remembrance 
possible ? The assumption of a permanent self cannot 
explain it. For, even if the self be permanent its experiences 
shall still have to be admitted to be momentary. This is 
what the facts of common experience require. Because in 
remembrance the consciousness of its object is associated 
with the idea of its absence. We refer to the object of 
remembrance as “that” and not as “this”. But how 1 can 
we have the idea of absence if the experience together with its 
object as such be having a continuous existence from the 
time of its production to that of its reproduction; or to say 
the same thing in other words, how can there be any talk 
of its reproduction which is the characteristic feature of 
remembrance ? The former experience, therefore, with its 
object, being no more at the time of remembrance, what 
^e require to produce the characteristic consciousness of 
remembrance is some such thing as can reproduce the object. 
It is, therefore, assumed that when we have a certain 
experience, a link of the chain of self-consciousness is 
affected in a certain way ; and because each momentary 
self-consciousness before its destruction produces a similar 
one in the next moment, naturally, therefore, the subsequent 
self-consciousness carries a residual trace (samskara) of the 
Past experience. This residual trace, when revived at a 
later time because of a subsequent cognition, which has 
some common element with a past experience, has the 
capacity 2 of placing the subject-consciousness of that 
particular moment in the same relation to the object of the 
former experience as that in which it was when that 
experience first took place, exactly as that particular 
capacity, which is ordinarily known as elasticity, places 

1. I. P. V., I, 63.~ 

2. I. P. V , I., 64. 
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the branch of a tree, which is perforce kept down for some 
time, back in its former position as soon as it is let off. 

Bauddha Criticism of the Naiyayika Theory. 
The Bauddha raises the following question to refute 
the Naiyayika theory of the self as a permanent substratum 
of sarhskara, which as a quality, cannot exist independently 
Does the self change as a result of the production of the 
sarhskara or not ? In the former case it ceases to be 
eternal, because eternality and changeability cannot coexist. 
"R 1 * atter Case tbe ass umption of sarhskara is useless, 
x . Sa ^ tbat ** admits of no other change than that 
ams ara and as such is different from other changing 

t f ** 1S nothin S e ^ se than a chain of consciousness 
retains•+ aS .^ een Sa ^ above, being affected by a stimulus, 

Actors *** “““ 

ca ii j particular phenomenon of knowledge, 

called remembrance, at a subsequent time. 

.j,. REFUT "I0« of the Bauddha Theory. 

remembra r nce a here WO one°' n t S h ‘,° ^ n0ted in C0nneCti0 " wilh 

branch ; ’ ne> tbat tbe consciousness of remem- 

“this”- e ^P resse d in judgement as “that” and not as 

regard t ih 6 0t ^ ei ’ tbat ab our subsequent activities with 
bv mpro 16 • °^ ect °f remembrance are determined not 

the p,: s rr Sn T ° f "» ° b ^ “■»*. * **•»<< 

associated nt Un P ea sant experiences with which it was 

if we a~ ' \ I 1 ' t,me °f its former knowledge. Thus, 

as due P 6 Bud dhist explanation of remembrance 
knowledge T,!? r ® VIVal of residual traces of the former 

consciousness ..,° h iT Sh ° U have itS charocteris,ic 

determin bat but aIso there wil1 be notb i n g to 

that th G 7 Subse( l uent action; because, the only thing 

former relat' ^ traCGS Can do is to place the subject in its 
ion with that particular object the residual trace 
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of which has been revived, and if so, there is no reason 
why the former subject-object relation having been restored 
there should not consequently be the former consciousness 
expressible as “this”. Moreover, the residual traces 
can represent the object alone and not its former 
experiences also; this consciousness, therefore, would lead 
to no action. The reason is obvious: we try to gain or 
shun an object according as we know it to have been the 
cause of pleasure or pain. This knowledge depends upon 
the representation of the past experience which, according to 
the Buddhist theory, is not possible. It cannot be assumed 
here that the residual trace will represent the past experience 
also, because, according to the Buddhist, self being 
nothing but knowledge (jnana), it cannot have the former 
experience, which is but a form of knowledge, as its object; 
because, knowledge is self-luminous and cannot become an 
object of another knowledge (Drk svabhasa nanyena vedya). 
Nor can the Buddhist say that although the experience does 
not form an object of remembrance yet it seems to do so 
exactly as an object does in an erroneous perception ; because, 
the chief feature of remembrance is the true reappearance 
of the object of former experience in all its associations. 
Therefore, if the appearance of the object in remembrance 
be taken to be false, remembrance would cease to be 
remembrance. It would become an erroneous perception. 

Remembrance and error. 

Let us, for the sake of clearness, point out the distinc¬ 
tion between remembrance and erroneous perception. In the 
former case the object of mental reaction or inner perception 
(adhyavasaya) is the same image as was produced by 
former perception or sense-contact and is associated with all 
the then experiences. What happens is simply this that 
the psychic image of the object, which was cognised with 
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all its distinction of time and place and name and form at 
the time of the former perception, does not merge again in the 
Universal Consciousness soon after the perception, but remains 
with all its associations of time, place and the then 
momentary manifested perceiver, under a veil as it were, in 
the permanent aspect of the individual self. The existence 
of the objective manifestation (Bhavabhasa) in this condition 
is technically known as Sarftskara, and its revival consists 
simply in the removal of the veil from over it, so that as soon 
as the veil is removed, the object shines in all its past glory 
and associations. Thus, it is because of the reappearance 

of th °^ eCt ab * ts f° rmer associations, particularly that 
But 6 * lme ’ tbat tbe consciousness is expressed as “that”, 
new f in CaSG t * 16 P erce Ptnal error what appears is a 

and tt as sucb has no association with the past time 

have oi e j° re ’ * S re * erre d to as “this”. The fact is, as we 

in its work of c P ° mted ^ th&t the mind iS ^ quick 
and com leti &rVln f an ’ ma § e out of the block of sensations 
material ** T" 8 ^ m an uns Peakably short time with the 

taage that Z'Zn* ™ °' mem ° ry ' "" 

an erroneou P m tbe mirro r of Buddhi at the time of 

existence, nor evenT^ * eri ° neous > not because ifc has no 

supplied b ecause it is not made up of the material 

taken f * ? n external stimulus, but because the material 

little .ha 0 ”*: t old st , ock ° £ 

considered to h & T the bl ° ck ° f sensations ma y be 
and considered 6 °° lns,gnificant to justify its being called 
thi<? litM • 6 an irna £ e °f an external object. It is 

which 6 mater tabe n from the immediate sensations 
accounts for only a certain kind of affection of 

sciousness at the sight of a certain object even in erroneous 

at tJ Ptl ° n ' ^° r tb * S ’ ^ wou f ( f be difficult to explain why 

sight of a mother-of-pearl there is the erroneous 
perception of silver only and of nothing else. 
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To clear the point in hand further, it may be pointed out 
here that imagination is still a different thing from both 
remembrance and erroneous knowledge, because it is due 
neither to unveiling of an already existing image with 
all its associations, as in the case of remembrance, 
nor to building up of an image with material mostly 
taken from the old stock of memory, but a perfectly 
independent creation of the mind without any element 
taken from the immediate external stimulus, if there be 
any, and without any clear association with the past time. 
It is because of the new presentations in the erroneous 
perception and the imagination that their objects are 
conceived as “this”. But the consciousness of the object of 
remembrance is expressed as “that” because it is a mere 
representation. 

The Trika Theory of Remembrance. 

Remembrance is a complex phenomenon. It requires 
an object, not a new presentation but a reproduction or 
representation of what has already been an object of some 
kind of determinate cognition. Further, in order that 
this object may lead to the characteristic judgement 
°f remembrance “that”, and determine the activity of an 
individual rememberer with regard to itself, the remembrance 
requires the represented object to be associated with the 
time of its former perception and with the feelings of 
pleasure or pain which it then aroused. The Buddhist 
ex planation, based on the assumption of saifaskara, can 
Place the momentary subject-consciousness in the same 
relation to the object in which it was on the occasion 
of the perception, but it can neither account for the 
characteristic judgement “that” nor the future activity 
with regard to the remembered. The Trika, therefore, 
puts forth the theory of unification of the abhasas. 

38 
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The remembering subject. 


The limited individual self, as we pointed out before, 
has two aspects, the momentary and the permanent. The 
first dissolves with the dissolution of the momentary 
identification with the body etc.; but the second lasts 
even through universal dissolution (Pralaya). And the 
objects of determinate cognition, i. e. the images made up 
of the material taken from the sense presentations and the 
old stock of memory, are also of two kinds. Some merge 
back into Universal Consciousness soon after the cognition 
but others continue to have separate existence with their 
associations of time, place and limited momentary individual 
perceiver, with which they were manifested as separate 
om the Universal Consciousness at the time of the former 

perception. They remain wrapped up, as it were, in the 
veil of darknpcc /eu„n r ^ . 

b ’ '• sna11 we say they exist in a subconscious 

exac^l ^ ^ P ermanent aspect of the individual self 
mer^ ^ manner ’ n which the abhasas which get 
An " k aC .k lnt ° Universal Consciousness live there. 
w „ i ^ eCt * n state is technically called samskara as 
We have already pointed out. 


tran/ ° _^ ava l? P Q rvam anubhavakale taddesakalaprama* 
I,-*-, eivjena prthak krto na ca ahantayam eva villnl* 


sabda - eva t amas evacchadya avasthapitah samskara 

avacyal? I. P. V., I. : 


118 - 9 ). 


(Etena 

ahantayam 


punah smrtivisayam 
eva llyata iti dyotitam. 


anagatya bhavajatam 
(Bhaskarl) 


TI10 

disun't 61116 ^ 1 ^ 6 -^^ SU ^ ect has g°t full power to unite or 
just 1 6 a ^^ asas which it is a permanent abode 
s as the Universal Consciousness has over those which it 
contains within. 
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The remembered object. 

Remembrance is a determinate knowledge and as such 
cannot have an object of its own, because all the determina¬ 
tive activity is a kind of reaction on what has already been 
mirrored on Buddhi (grhlta grahaiia svabhavatvat). Its 
object is the same as that of the former experience. From 
the time of the direct perception to that of remembrance, 
this object, this psychic image, has a separate veiled 
existence in the permanent limited perceiver and, being 
revived at the sight of something similar, reappears. 

The objectivity of the remembered explained. 

The remembered is not an object in the sense that it is 
illumined by the light proceeding from the remembering self, 
because it is an essential part of the experience itself, which, 
being a kind of knowledge (Jnana), is self-luminous and as such 
cannot be the object of another knowledge. Now naturally 
the question arises: if not in the above sense in what 
sense is it an object, or rather if the experience is self- 
shining and so is the object, how is it connected with 
remembrance ; in short, how does the phenomenon of remem¬ 
brance arise ? The Trika replies that when the revival 
takes place the object shines as associated with the time of 
its former perception and the feelings of pleasure or pain 
' which it then aroused. This is united with the momentary 
self-luminous self as identified with the body or the vital 
air etc. according to the nature of the thing remem ere . 
This remembering self also has its own limitation of time of its 
manifestation. Thus when the constituent and the associated 
abhasas of the object of former experience are united with 
those of the limited self of the time of remembrance there 
arises a new phenomenon, called remembrance, similar to 
that which is produced by hundreds of small lights shining 
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together at one place 1 . The object of the former experience 
is called the object of remembrance because at the time of 
remembrance it shines in the additional light of the self- 
luminous remembering self. It is called object of remem¬ 
brance exactly in the manner in which an object, though 
illumined by various lights, is said to have been illumined by 
the one which illumines it in such a manner as is necessary 
for the immediate purpose. 


This unification of abhasas is responsible for the peculiar 
consciousness of the object as “that”, because in remem- 
rance there is the consciousness of both the times i.e. the time 
the first appearance of the object in the past perception 
and that of its reappearance now in the additional light of 

momentary remembering self as associated with the 
present time : 


adanlntanavabhasana prthakkrta sarlradi sambandham 

Qyaiva hi tatprakasaii. Tatasca idanintanavabhasana 

nvenn marso P 1 ^a nimTlati iti etat paramarsa bhitti pradha- 

Param ^* rVa P ar amarsah, iti viruddha purvapara 

Paramarsa svabhava eva “sa” iti ~ - ' * 

vu, sa iti paramarsa ucyate. 

I. P. V., I 119, 

according!* iu° mt * nterest ln this explanation is that, 

can reappear °' f ° rmer eXperience 

pleasure or pain, th at ! ' “ SSOCiations °< P“* M "« s 
n f ..L , t ^ len generated, and be a prompter 

the subsequent activities of . • , . 

the violation of th P • he P erceiver wlthout lnvo,vlD g 
shine oc P rinci ple that one knowledge does not 

unificatio f tf 1 ° f another J because, the Trika theory of 
Place h 1 ' “ ‘ he C “ USe «men,brance does not 

_ , ° rmer experience in the relation of an object to 

the e rance ‘ According to this, the self-luminousness of 
perience, which reappears at the time of remembrance, 
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remains as much unaffected as the light of a lamp does 
remain even at the time when it illumines its former object 
in conjunction with other new lights. This unification of 
abhasas is the work of the permanent limited perceiver, 
who is no other than the Mahesvara, now called by a 
different name, because of his appearing as the remembering 
self 1 , which retains within, all the former experiences with 
their associated objects, and appears at the time of 
remembrance 2 , as identical with the body or the vital air 
etc. according to the need of the occasion. 

Thus the Trika seems to give a satisfactory explanation 
°f English words “recollect” and remember” which stand for 
the activities (of the self) involved in the production of the 
phenomenon, we are discussing. It is a recollection, because 
it requires the old separately manifested abhasas to be collect¬ 
ed again as we pointed out above. And it is a remembrance 
because it involves the reunification into one whole of the 
old abhasas of the time of perception with the new ones of 
remembrance i. e. the old abhasas which formed constituent 
Parts (members) of the former complex abhasa which served 
as the object of perception, are again made the necessary 
constituents of the new complex abhasa of remembranee. 


1. I. P., V., I, 119-20. 

2. I. P. V., I. 129. 
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CHAPTER V. 

THE THEORIES OF EFFECTABILITY CAUSALITY 
AND KARA1A. 

The Abhasavada and the physical phenomena. 

The two powers of the Mahesvara, namely, the powers 
of knowledge and action (jfiana and kriya Sakti) are most 
prominently mentioned in the Saiva literature. The Pratya- 
bhijna VimarSinT, for instance, is primarily concerned with 
the exposition of these two powers in its first two voluminous 
adhikaras. In the preceding chapter we have dealt with 
the power of knowledge. In this, therefore, we propose to 
give a brief idea of the power of action. 

The Abhasavadins, like some of the modern thinkers, 

a^ve conceived the universe as broadly consisting of mind 

n matter. They attribute the psychological phenomena, 

ilave sbown in a preceding chapter, to the omniscience 

rp*I Va the All-inclusive Universal Consciousness 

power SaiilVld ^ and the Physical to another similar universal 

an asDeni^f^^u 0mmpotence (Kartrtva gakti). “KriyaSakti” is 

how it ' ° thC latter * We have shown in the third chapter 

to the 'A re ^ ponsible for such manifestations as give rise 

Dhvsirfll^ 0 actl0n> Here we shall show how it manifests 
Physical phenomena in general. 

Doint^f^-ff 00261311011 ° f the Kri ya sakti forms the chief 
and th St 61 - 006 be ^ ween the different schools of Buddhism 
im 6 hasavada. For, the former, perhaps finding it 
possi le to explain the variety of experiences referring to 
_ ame thing at different times, have confined themselves 


1 . 


h P* V., II, 134.5, 
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solely to the explanation of the knowability of the “knowable”. 
They are significantly silent about what happens to the object 
after it ceases to be the object of a perception and why it is 
that every time we perceive it there is found some difference 
in it; or rather, what it is that causes the difference in 
the thing which in its turn brings about a change in percep¬ 
tion. If, for instance, we take the subjectivists, who hold 
that each cognition is due to the waking up of a certain 
vasana, we find that they have failed to explain why only 
a certain vasana wakes up at a certain time and no other: 

“Na vasanaprabodhotra vicitro hetutamiyat 

Tasyapi tatprabodhasya vaicitrye kirn nibandhanam” 

I. P. V., I, 165. 

Similarly, if we take the case of the Bahyarthanumeyavadin, 
w e find that though he accounts for difference in cognition 
by saying that it is due to difference in the external inferrable 
object, yet he too is silent as to why there is this change 
in the object itself. 

Effectability. 

The thinkers of the Trika had noticed this weak point 
in the earlier systems and, therefore, took enough pains in 
their presentation of the system to explain this side also of 
the problem of human experience. In addition to the 
relation of ‘knowability’ of the contents of the All-inclusive 
Universal Consciousness to its power of knowledge, they 
believe in another relation, which for want of a better 
word we call here the relation of ‘effectability’ to another 
aspect of the same Universal Consciousness, namely, the 
power of action. The relation of knowability in this case 
consists in these contents being the objects of the operation 
of the power of knowledge of the Universal Consciousness, 
which at the time of each cognition manifests some object 
or objects out of the mass, which lies merged within, as 
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separate both from itself and from the individual perceiver. 
It is momentary. But the relation of effectability is constant, 
so that even when the object is not being known, that is, not 
being manifested as apparently separate from the Universal 
Consciousness to an individual perceiver, it does not altogether 
lose its separate existence; because it is still the object of 
operation of the power of action which involves its separate 
existence no less than does the power of knowledge. Just 
as the latter (the pow'er of knowledge) is concerned with 
giving rise to the subjective and objective waves in the sea 


of the Universal Consciousness and uniting them so as to give 
rise to the phenomena of knowledge, so the power of action 
may be said to be concerned with effecting that which is 
necessary for the rise of the objective wave. To make the 
point clear let us suppose that each object of the physical 
iverse is like an under-current or sub-current, which at 
es, ^ ecause of the influence of the power of knowledge 
Cnnc ^ aS a Wave over surface of the sea of Universal 
of a nE USneSS anc * serve s as one of the necessary constituents 
curre P t en ° men0n ° f kn °wledge. Therefore, just as the under 
D u n °*" C0 ' ex ’ s ^ en * : with the wave so the physical 

is basp^ ° n 1S n °* ( co ‘ ex * s t ent ) with the psychological, which 
Innl r f ° rmer - Th “ P— which produces ,h e 
action! ra ( K n C y S "^j ) and ke6pS them S oiD S 'S> te Powerof 


nr, " * *.“ Santarviparivartinah 

hayendnyavedyatvaih tasya kasyapi saktitah”, 

. . ., kakara hrdaye antarmanogocaratvat-'purvam api 

mvi e atmataya vicitratvena visvasya bhedabheda- 
P ivartamanasya spandanena sphuratah yat antah- 
k KE ^ a ^^ ara navedyatvam abhasyate..Naca 

_ a ^ are pmnupuryastakabuddhidehapraye tadetat sthitaih 

c w- .^" a ^ atvat tata h saihvid eva visvam atmani bhasayati 
saktivaicitryat, P . y, MI . 
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The physical universe and the ultimate 
REALITY. 


On the basis of what we have stated above it would not 
be wrong to say that the Trika conceives the Ultimate Reality 
not only as Universal Consciousness but also as Universal 
Energy. It is the latter, which, because of the Creative 
Desire (icchavasat) appears in the forms of the innumerable 
physical phenomena much in the same way as the electric 
energy, because of the resistance, appears in the form of 
various lights. The Universal Energy and the Creative 
Desire, working in the aforesaid manner represent “kriya- 
Sakti”. Thus the physical universe, with all its varieties, 
is a mere manifestation of the Universal Energy and is 
connected with it exactly in the manner in which light is 
connected with electric energy. Just as innumerable lights, 
being mere forms of electricity, do not break up its unity, so 
the physical phenomena leave the unity of the Universal 
Energy undisturbed: 

“E§a cananta saktitvad ayam abhasayatyamun 

Bhavan icchavasad e?a kriya nirmatrtasya sa.” 


E$a puranah pramata amun bhavan abhasitapurvan 
abhasamanan abhasayati avichinnena prabandhena, katham, 
icchaya Isiturabhinnaya avikalparupaya akramaya vasena 
samarthyena. Kutrasya te bhavah sthitah ? aha “ananta- 
saktitvat” iti, visve hi bhavastasyaiva saktirupena svarupat- 
matvena sthitah” 


Causality. 

The Trika conception of causality is not the same as 
that of the Satkaryavada of the Saukhya, which holds that 
the effect is present in the cause exactly as oil is in a sesame 
seed, nor as that of the purvaparlbhavavada of the Bauddha, 
which holds that of the two things, which come in the order 
of invariable im mediate precedence and succession, the former 
39 
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is the cause and the latter is the effect. It is different from 
the Naiyayika concept which differentiates between the 
material and the instrumental causes even in reference to 
the universal creation, as well as from that of a certain 
school of the Vedanta, which holds that the Brahman, as 
pure consciousness, without the power of control, is the cause 
of the universe. 


It may be of interest to note in this connection that 
there is a complete agreement between the Sankara Vedanta 
and the Trika in respect of the nature of the ultimate cause 
of the universe. Both hold it to be not only all-inclusive 
ut also all-controlling. In support of this opinion 
J?..Ti° te some interesting passages from the Pratya- 

jna VimatsinI and the Sankara Bhasya on the Vedanta 
Sutra for a comparative study 


rrinnt-^ am et ^ vafa v ‘jitanam eva brahmarupam imam visva- 

rupatavaicitrim parigrhnatu 
ityasankyaha” 


kim lsvarataparikalpanaya ? 


cidekatve na syad abhasabhinnayoh 

^.T.. ' ?aikatvapw5 marga * kri y § - ‘ 

abhvnr,.Tasmat vastavarii cidekatvam 

samavesat Jka Sa i^ y5Pi **** kart ^valak § ana bhinnarup, 
svatantrvarh nopa P ad yate paramarsalaksanarh t 

hi ciklrsa rupa iccha tadopapad y ate sarvam, paramarj 

tavyam abhedakalplnSsT™ ** SafVam antarbhiitaril nirm * 


and 


Parana & lamedb ^ a y e sarvajnah sarvesvaro jagata utpatt: 
iaeatr. m r ts uvarnadaya iva ghatarucakadlnam, utpannasy 
niyantrtvena sthitikaranam mayavlva mayayah 

V. S. S’. Bb, 34S 
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“Brahmasya jagato nimittakaranam prakrtisca ityetasya 
pak§asyaksepah smrtinimittah parihrtah.” V. S. £>• Bh, 354. 

Like the Buddhist, the Trika also holds that the 
‘apparent’ is momentary. Its conception of causality, how 
ever, is different, because the process which, according to 
this system, leads to the phenomenal existence is so. 

It holds that the Universal Energy under the influence 
of the Creative Desire appears in the forms of 

innumerable objects of the universe which, before their 
external manifestation exist within the Universal Consciousness 
exactly as our own ideas do within ourselves, when we are 
about to deliver a very thoughtful speech. The life of each 
object, with all its innumerable changes, is constituted by a 
separate current of that Universal Energy which manifests 
itself in the innumerable successive forms, each of which 
represents a separate moment of existence in the so called 
life of that object. These forms come one after another 
with such quickness or velocity that their succession is not 
marked. Rather, the impression is that the same object is 
having continuous existence, as it is in the case of the flame 
of a lamp or in that of moving figure in a cinema-show. 

Creation, according to this system, takes place in two 
ways. It may be in a regular order of successive manifesta¬ 
tions according to the universal law, technically called Niyati, 
which fixes the order of invariable immediate precedence 
and succession in which the things, which are conceived 
related to each other by the relation of cause and effect, 
ordinarily appear. All the effects ordinarily take place in 
this way. A seed, for instance, appears as a gigantic 
tree after the successive manifestations of sprout etc. 
Or it may be in contravention of this law of Niyati 
without any succession of manifestations as also without 
any ordinarily necessary material, as for instance, when a 
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yogin creates a city with all its palatial buildings and 
beautiful gardens, with all kinds of living beings, by sheer 
force of his supernatural power. 1 In all manifestations 
working of the sentient principle is the most important 
factor. This being so, the Trika naturally holds that the 
causal relation, as it is ordinarily conceived, is a mere 
convenient conventional assumption based upon what is 
apparent and, therefore, cannot refer to reality. The real 
relation between the manifestor and the manifested is not 
that of cause and effect in the sense that the former 
constitutes the material of the latter, as does the Prakrti 
of all her evolutes, according to the Sankhya ; nor in that 
the manifestor works upon something that exists independently 
° as God. of the Naiyayikas does on the independent 
atoms. The relation is similar to that which exists between 
e thinking self and the thought; it is a subject-object 
relation (kartrkarmabhava sambandha). 


all kin,i 6 concept of causality offers one explanation for 

j t s 0 creations or manifestations. It is the same energy, 

th P ^ S ’ W * S tke cause of the sudden (akramika) and 
limited. 00658 ^ 6 ^ kramika ) as well as the universal and the 
essential Crea * 10ns or manifestations. It tells us of the most 

0 ;r c r° n,ac '°' in <*“•«^ 

in ordL at C ° nCeption of the material cause of an effect 
varinKh, , Because, ordinarily whatever m- 

existenro U ^ COn ltl0na Hy and immediately precedes the 

cause of wha” 7ol\T ' hl,lg ' ‘ S “‘ ken “ be ‘ he m '“ eri “ l 
char.rr • S ’ P rov ided that the qualities, which 

othp fi, 1S ? ° ne tkat P rece des, characterise also the 

^ for instance, is taken to be 


L p - V., II, 150-1. 

2 T. A. VI, 30. 

3 T. A. VI, 10. 
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the cause of a sprout. And according to the Trika 
conception also of the causality, in the Niyati-controlled 
creation, the form, which is ordinarily taken to be the 
material cause of what follows, must precede that which is 
taken to be its effect, exactly as it must, according to the 
Satkaryavada. 

Necessity for such a supposition. 

From what has been stated above it follows that the 
causal relation is in reality nothing but the subject-object 
relation. (“Kartr karmatva tattvaiva karya karanata tatah 
T. A., Comm. 24). It is the Universal Energy, which, being 
moulded by the Creative Desire, appears in the multifarious 
forms of the objective universe, just as the clay does in 
the forms of a jar, a dish and a cup and so on, as the 
potter’s will moulds it. Let it not, however, be forgotten 
that the Universal Energy and the Creative Desire are non- 
different from the Universal Consciousness. They can, at 
the most, be spoken of as the different aspects of the same 
Ultimate Reality. 

Action is of two kinds. The one relates to an object 
and the other is confined within the agent. In the former 
case a conscious relation of the agent with the object, to 
which his action relates, is necessary. A potter, for instance, 
must have conscious relation with what he intends to 
Produce. Both the theories of causality, namely, the 
Satkaryavada of the Saukhya and the Asatkaryavada of 
the Nyaya and others, therefore, ^cannot stand, hor, how 
can the insentient, which is devoid of the capacity of placing 
itself in a conscious relation with that object, to which its 
Productive activity relates, produce an effect? The two, 
the seed and the sprout, are separate from each other, and, 
being insentient, are self-confined, i. e. there is no conscious 
relation similar to that which exists between the potter and the 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




310 


CHAPTER V 


jar, that is to be created, so that if such things be supposed 
to be related to each other as cause and effect, there is no 
reason why any two things should not be supposed to be so 
related? 1 Moreover, if the essential nature of the effect 
before it comes into being is non-existence, as the NySya 
holds, it can never become existent in any way, for nature 
does not change 2 ; but, if it be existence, as the Sankhya 
maintains, what is then to be effected by the cause. It 
cannot be said that the cause effects manifestation; for, the 
same question can be raised with regard to the manifestation 
Also i. e. does the manifestation exist before manifestation 
or not ? If ft does, the activity to bring it about ceases to 
have any meaning. But, if it does not, how can it then be 
rought about ? For, according to the Satkaryavada, nothing 
at does not already exist can be brought about. The 
n ta, therefore, puts forth its own theory of causality. 


Criticism of the buddhistic Conception 
thp a 6 ^ udd hi s tic causal conception also cannot explain 
phenomerT ^ ^ CU ^‘ The Bauddha holds that whenever 
as soon 6n& a ^ Gn * n a series > each particular phenomenon, 
of the^ 5 ^ ta ^ 6S p ^ ace 1S invariably followed by another; that 
and i W ° ^ enomena the one that invariably unconditionally 
an(1 ~ tely precedes the other is called “the cause” 

being momen^ f ° U ° WS “ the effect ”» and that > ever y thin S 
and is ' ^ ary ’ the latter is altogether a new production 

as in the 00 W& ^ rna ^ eria lly connected with the former 
callpH tke ^ all khya conception of causality, 

view is Satk5ryav5da * 4 The unsoundness of the above 
which a P parent * For, according to this, there is nothing 
of 1 R an USt ^ y one Phenomenon being called the cause 
- ^ ot er. T he invariable precedence cannot be regarded 


1 T. A., VI, 23. 

3 h P- V., II, 139. 


2 T. A., VI, 25; 

4 I. P. V., II, 168. 
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as sufficient reason, for, in that case any two phenomena, 
one of which is perceived following 1 the other, the two lunar 
mansions Krttika and RohinI, for instance, shall have 
to be accepted as being connected by causal relation, or, 
for that matter, we shall have to suppose the pictures of a 
cinematographic reel, coming invariably one after the 
other, as connected with one another by causal relation. 
The Buddhist cannot say that it is not because of a mere 
incidence of invariable precedence that one phenomenon 
is called the cause, but because of its capacity to cause; 
a nd that it is not because of mere succession that the other 
is called the effect, but because of its capacity to be effected. 
For, such a causality, in order that it may serve its 
purpose, presupposes conscious relation of the cause, which 
has the capacity to effect, with the object of its operation. 
According to the Buddhist hypothesis, however, the object 
is non-existent at the time of the causal activity. The 
causal operation, therefore, because of its being dependent upon 
its object, would not take place. And even if it be supposed 
to take place, it would lead to no result because of its being 
°bjectless : 

Atha purvata nama prayojaka sattakatvam parata ca 
n ama prayojya sattakatvam tarhi bljasya ahkura prayoktrl 
satta aiikura visranta aukurantarbhavamatmanyanayati, 
afikurabhave prayoktrtva matraih syat tadapi na kincit 
an yapeksatvat tasya. I* P- V., II, 168-9. 

Criticism of the Sankhya. 

The exaplanation of the causal relation as given by the 
Sahkya is no better. It holds that the cause and the effect 
are connected by the relation of identity (tadatmya). The 
defect of the theory is obvious ; because, if the seed and the 

1 T. A., VI, 17. 
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sprout be supposed to be identical, then the notion of their 
duality becomes meaningless. Therefore, either the seed or 
the sprout only can be said to exist; because, identity and 
separateness cannot co-exist. 1 Thus, according to the 
Sankhya also, the causal activity will remain objectless. 
Nor can the assumption of evolution of one into multifarious 
forms improve the position of the Sankhya; because, 
evolution in itself is an action inasmuch as it consists in the 


assumption of multifarious successive forms by one at 
different points of time; therefore, if the ultimate nature 
(prakrti) be supposed to evolve it ceases to be pure material 
cause. It becomes an agent 2 (kartr). Nor can it be said 
that the idea of authorship (kartrtva) of the ultimate nature 
. 110t a & a inst the Sankhya conception: for, although the 
ankhya admits the prakrti to be an agent, yet such an 
a mission is in conflict with its own theory of insentiency 
^a.atva) of the ultimate nature. The chief characteristic 
ran ^ lnSent * ent thing is that it is of a certain fixed appea- 
than" 2 ^ lat ^ * tse ^ it cannot manifest itself in any other 
mult’f 4 6 fiXed f ° rm ‘ A stone > for instance, cannot assume 
again &ri ° US ^ orms a man, a tree and a mountain etc and 
J^akrt'^h* • S ° me time fegain its original form; therefore, if 
the tim & lnsentient its manifesting itself in diverse forms at 
urn 1 ^ le ° f . Creatl0n ancl again assuming the state of equilibri- 
a g . ^ alities at the time of universal dissolution would be 

impossible as the assumption by stone of its original 
condition as stated above : 

Abhinnarupasya dharminah satatapravahadbahutara- 
armabhedasambheda svatantryalaksanam parinamana- 
tva^ artrtvai h yaduktarh tat pradhanaderna yuktaih jada- 
Va -* a< ^ 0 ^i nama parini§thitasvabhavah prameyapada- 
i ^ tal >” L P. V., II, 176-7 


lm L p * V., II, 173. 

2 - h P- V., II, 174. 
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Criticism of the Vedantin’s theory. 

Even the assumption of the principle of pure Cit as the 
cause of the universe cannot explain the manifest variety. 
Manifestation is a causal actiort and as such necessarily pre¬ 
supposes desire and this in order that it may lead to some 
definite action, must have an object of its own. This 
object before creation cannot have existence apart from the 
desiring self. It has, therefore, necessarily to be supposed 
to be one with the Self much as the words, that we utter, 
are one with ourselves at the time when we are preparing 
ourselves for some utterances. Hence the manifestation of the 
universe by pure Cit is out of question. 


The Trika theory of Causality. 


In opposition to the Suddhabrahmavadin, the exponents 
of the Trika, therefore, hold that the Ultimate Reality is 
Prakasavimarsamaya i. e. it is not only all-inclusive but also 
all-controlling 1 . It is by virtue of the latter aspect that it 
manifests the universe, which is ever within itself in the form 
of universal energy, as apparently separate from itself on the 
back-ground of itself without losing its oneness 2 , much in the 
same manner as that in which a mirror manifests what is 
reflected on it. The most important difference between the 
two cases is that, while, in the case of an ordinary mirror, 
reflections are cast by an external object, in that of the mirror 
of the Universal Consciousness they are caused by its own 
powers (saktis) which constitute different aspects of its 
Svatantrya sakti 3 . 

Thus, according to the Trika, all that we see is a mere 
manifestation of the Universal Energy under the control of 
the Creative Desire. When for instance, a seed develops into 


1. I. P. V., II, 278-9 

3. T. A., II,'72. 



40 
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a sprout, it is the Universal Unergy underlying the seed 1 
soil and water etc. that manifests itself as a sprout; or 
when a potter, who also is a manifestation of the same 
energy, makes a jar, it is the Creative Desire that 
works through him on the Universal Energy, underlying the 
so called instrumental and material Causes, and, according to 

the law of Niyati, brings the jar into existence through 
various stages. 


a he Trika Theory of Karma. 

Here it may be asked : if it is the Creative Desire that 
working in and through the individual, if all that is 

UnivM PhShed ^ the W ° rk n0t ° f the individual but of the 
t j 3e ^ ersa Self, how can then any merit or demerit attach to 

bad h* 161 ' * k° W Can tke ^ ndlvldu£d ’ s experiences, good or 

this rr> attribut:ed to his previous actions; and how can 

Ptld the n o ePt ,1 Kriy5 * akti be reconciled with the acce- 

9th and the io xo tbls Abhinava replies in the 

sion on this n t ^ bn * kas °f the Tantraloka. His conclu- 

Sambhunath 2 P ° ln , 1S based °n the combined authority of 

natha and Somananda.* 

of an°tatoidu™s ^ ” ea " l . t0 expIain n °‘ ° nly the 

his freedom fr 1 S associatlons and experiences and 

the so called ^ a * SO tbe var * et y that ,we bnd in 
determines Univers e. Just as individual karma 

karmas of all thl* * Ua ^ e . Xper * ences ) so the sum total of all 
to be found in selves determines the variety 

necessary stim i • * & . pbysical universe which supplies the 
universe i s n ° f * nnumera hle experiences. The physical 
Purpose. Its ° ^ capricious creation. It is created with a 
of that p ur J ea ^ on » therefore, is controlled by the necessities 
- P ° Se * ^ * s meant f or meeting the innumerable 

* L P * ?— T A viii To 

T. A. VIII, 72 0 T ‘ VIII » by ' 
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shades of countless desires of an unimaginable number of 
limited selves ; the selves which are mere limited manifesta¬ 
tions of, or mere appearances assumed by, the Universal 
Consciousness by virtue of its power of obscuration (tirodhana). 
To assume such appearances, is, according to the abhasavada, 
as also, according to the monistic Vedanta, a mere sport of 
the Supreme. 

The limitedness of an individual self consists in the 
limitation of its powers of knowledge and action 1 . It is 
called svarupakhyati, because it is due to the ignorance of the 
real nature of the individual self. This limitation necessarily 
involves another, namely, limitation in desire; for, desire 
presupposes the knowledge of the desired, and, therefore, 
cannot refer to what is beyond the reach of knowledge. 
The latter being limited the former also has necessarily to 
be so. This limited desire before the creation of the 
physical universe is objectless; it is a mere eagerness 
on the part of limited self to use its limited powers. It is 
the one cause of the future association of the soul with 
different kinds of bodies suited for its realisation. It is 
responsible for the limited associations of the limited self. 
It is the cause of transmigration. It is the root of all 
actions or Karmas. It does not presuppose a connection 
with a body, because it is a function of the self and not of 
the body. If it were not so, a yogin, having once reached the 
transcendental state i. e. having risen above the limitation 
of the body, would not be able to resume his connection 
with the same ; because, to break the transcendental state 
requires a conscious effort which presupposes the rise of 
desire, so that if the latter were always to presuppose a 
connection with the body vyuthana would never take place. 
This limited desire is called Karmamala, because it leads to 

1. I. P. V., II, 220. 
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action of a limited nature. It is determined by the Lord’s 
will:— 


Isvarecchavasad asya bhogeccha samprajayate. 
Bhogasadhanasamsiddhyai bhogecchorasya mantrarat 
Jagadutpadayamasa mayamavisya saktibhih.” 

T. A., Comm., VI, 56. 


The 1 limitation of desire is as beginningless as that of 
the powers of knowledge and action; and both are due to 
the All-Controlling Universal Will. Not only this, even the 
freedom from these limiting conditions and the regaining of 
godhead are due to the same 2 cause. It cannot be objected 
that if the Lord be responsible for the variety of limitation 
in respect of powers of knowledge and action and therefore 
desire and other conditions and circumstances, in which 
. n d the living beings, it would naturally follow that He 
favou^b^ an< ^ Crue ^ ’ * or » some He has placed in very 
som^T-T u Clrcumstances > hut others in the extremely adverse; 
see th 6 K &S ma< * e S ° ha PPy that they are envied by all who 
h ear t. 0t ^ ers So miserable that their very sight is 

bondair S ° me He Iiberates hut others He keeps in 

and th f 16 lGaSon * s tbat this is a non-dualistic system 
viduaI q u ° re> S ° ca ^ e d differently circumstanced indi- 
cruelty 7 n ° bei " g aparl fro ” Him. And cruelty is 
another. ^Th S ° partIallt y is partiality only if it be done to 
beine tint,' ^ ° re ’ accor ding to this system, there being no 
nuZ f g “ SeParate bei "S the Universal Being, the 

baseless! 8 7777 Cr “ el ‘ y bei '’ g Poised by Him is 
annoro f A - e < I uest ioned why He manifests this 

and it - K Ver f y - Because t0 d ° so is His essential nature 

askinl u :V° questi °"‘ il - » is as meaningless as 
asking why fire burns ? 


h T - A., VIII, 74. 
3 * T. A., VIII, 71, 


2. T. A., VIII, 82. 
4. T. A., VIII, 72. 
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Karma and Creation. 

In addition to the three functions of the Brahman 
accepted by S’ahkaracarya, who interpreted the Brahma 
Sutras according to the teachings of the Upanisads, namely, 
creation maintenance and dissolution (srsti, sthiti, samhara) 
the Trika, in common with all other agamic schools, believes 
in two more, namely, obscuration and grace (tirodhana and 
anugraha). It has to be very carefully noted here that only 
the last two functions are independent of Karma. Only 
the obscuration and the liberation are brought about by the 
Lord’s independent force of will. The rest i. e. creation etc. 
depend upon the main prompting cause, the Karmamala, 1 
the sum total of the limited desires of the limited selves; 
because, the satisfaction of these is the only purpose of the 
creation, as we have already pointed out above. In fact, 
in the Tantraloka the question is raised as to why the 
creation etc. also are not attributed to the free will of the 
Lord, and why the malas are assumed to be the prompting 
causes ? And Abhinava has replied to this as follows:— 

The Creation is of two kinds, the impure and the pure 
i. e. with and without limitation. In the latter case Siva 
himself is the creator and it is the work purely of His 
independent power of will. But the former is created by 
Ananta, who requires prompting causes, the malas, to 
determine his creative activities. 

(“Nanu yadyevam tat kim ebhih antargaduprayaih 
tnaladibhilj, Isvarecchaiva visvasargadau nirapeksa nimittam 
a stu ityasankya aha :—- 

Ittham srstisthitidhvamsatraye mayam apeksate 
krtyai malam tatba karma sivecchaiveti susthitam. 

Iha khalu uktayuktya visvatra sr?tisthitisamharalak?aijaih 

1. T. A., VI, 56. 
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nijaih krtyatrayarh kartum Isvarecchaiva pragalbhate, kintu 
malam karma mayanca apeksya, yat paramesvarah 

“Suddhedhvani sivah karta 
proktonantosite prabhuh.” 

ityuktya maylyedhvani anantamukhena sr?tyadi vidadhyat, 
na ca tasya Isvaravat ananympeksameva svatantryaifa 
samasti iti avasyam eva maladyapeksanlyam, anyatha hi 
katham pratipurh vicitraih sr§tyadi syat iti sarvarh sustham" 

T. A., VIII, Comm., 76-7.) 

In our humble opinion, therefore, in view of what has 

been stated above, Prof. Radhakrishnan’s statement in the 

p ry b f ief summary of the Pratyabhijna system in his Indian 

osop y, requires some modification in respect of the 

run-? Ptl " g causa, lity of Karma in creation. His statement 
uns follows :_ 


c< Xhe 

material rnni ri^ ° f a P rom pting cause, like karma, or 

is not ad Pfakrti ’ ^ the Creation ° f the world 

illusory forms ^ ^ aya fh e P r i nc ipl e which creates 

all that fmS ^ 0<d * s a bsolutely independent, and creates 
“ 6X ' Sts ^ ‘he mere force of His will.- 

I. Ph. Vol. II 732. 

sinj, given ^ ^ C i uo,;at i on from the Pratyabhijna Vimar- 
if is connected .^ earned professor, we may point out that 
Perception and * Wl ^ tbe discussion on the theory of 

suddenly given 2 "T** t0 Sh ° W h ° W the ob J ective wave is 
illustmf ■ r e to at the time of perception. And the 

kabh~ \ 0n ° re ^ ers fo the sudden creation (akrami- 

j s a *’ G ‘ cre ation in violation of the law of Niyati, and 

materin^ t0 S ^ OAV tbat fbis system does not believe in the 
cause, like atoms, of the objective universe. This 
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point we have already discussed at some length in the 
preceding pages, and we think that the Professor means to 
substantiate by this quotation only that part of his statement 
which denies a separate material cause and not that which 
is concerned with the denial of Karma as a prompting cause 
of the creation. And if so. we fully agree with him on 
that point. 

It may be pointed out here that Sankara agrees with 
Abhinava that the creation of universe is merely a sport of the 
Lord, that sportiveness is His nature and is unquestionable 
and that the grace is solely dependent upon the Lord’s will. 

To support this statement we may give the following extracts 
from Thibaut’s translation of the Sankara Bha?ya:— 

“But (Brahman’s creative activity) is mere sport such 
as we see in common life” 

.We see in every day life that certain doings of 

princes and other men of high position, who have no 
unfulfilled desires left, have no reference to any 
extraneous purpose, but proceed from mere sportfulness, 
as for instance, their recreations in places of amusement 

.Analogously, the activity of the Lord also may 

be supposed to be mere sport, proceeding from his own 
nature without reference to any purpose. For on the 
ground neither of reason nor of scripture can we construe 
any purpose of the Lord. Nor can His nature be 
questioned.” (356-7) 

“And if we are asked how we come to know that the 
Lord in creating this world with its various conditions, 
is not bound by regards, we reply that scripture declares 
that. Compare, for instance, the two following passages. 
“For He (the Lord) makes him, whom He wishes to 
lead up fro m these worlds, do a good deed.” (359) 
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No doubt, this passage speaks of the grace being 
dependent upon the action of the recipient (Pranikarma- 
sapeksam eva Isvarasyanugrahltrtvam), but the question is: 
on what does the action itself depend ? Does it not on the 
Lord’s will ? How can then the ultimate dependence of 
the grace on the Lord’s will be denied ? 


Thus, when, in accordance with the limitations of 
powers of knowledge, action and desire, an individual self 
gets associated with body, senses, vital air and mind and is 
placed in the requisite circumstances for the realisation of 
the limited desire, the universal will works through it. In 
reality, therefore, the individual self is not independent in 
!ts action nor does any merit or demerit, consequent upon 
the so called pious or sinful acts, attach to it ; because, 
their piety and sinfulness are imaginary and conventional 1 . 
But among other effects of the universal will, there is this 


also that under its influence the individual self arrogates 
t e authorship (kartrtva) of the actions, so performed, to 
itself and is perfectly oblivious of the fact of its being simply 
a tool of the universal will. It is this self-arrogation of the 
individual which is responsible 2 for the attachment of merit 

&n demen t. On this the idea of the individual piety or 
sinfulness is based. 


One can very pertinently ask here : why is the limited 
esire of the individual self spoken of as Karma and whether 
! 1S not strange to suppose the Lord to be perfectly 
ependent in some of His functions but in others to be 
entirely dependent upon mala etc. ? To the former 
Abhinava replies that Karma is that which results in some 
united experience and so in further obscuration of the real 

1- T. A., VIII, 70. 

2- I. P. V., II, 149 
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nature of the experiencer. It is a different matter that in the 
ordinary use the word means something else : 

“Karma tallokarudham hi yadbhogam avaram dadat 

Tirodhatte bhoktrruparii samjnayam tu na no bharah.” 

T. A., VIII, 161. 

The limited desire of the limited individual is, therefore, 
spoken of as karma because it is the primary cause of all 
kinds of its associations and experiences, as shown above. 
And to the latter question he replies that it is unreasonable 
to assume one and the same thing to be productive of 
opposite effects. How can a thing, which is the cause of 
bondage, be the cause of liberation also ? It is to satisfy 
the demand of reason that the Trika holds the Lord’s grace, 
independent of any thing that is connected with mala, maya 
and karma, to be the only cause of liberation : 

“Anusvarupatahanau tadgataih hetutaih katham 
Vrajenmayanapek?atvam ata evopapadayet.” 

T. A., VIII, 77. 

Karma defined. 

It is necessary here to point out the distinction between 
the Karmamala and the Karmasaihskara. The former is the 
limited desire, as we have just stated, which is responsible 
for the future limited association of an individual self, after 
the Mahapralaya, when the universe is created anew. The 
latter, the Karmasaihskara, is a certain effect that is produced 
on a limited self; an effect, not that which, being revived, is 
responsible for the rise of phenomenon of remembrance, but 
that which is caused by the personal conviction of the 
Potentiality of a particular action to lead to certain experiences 
at the time of its maturation . Roth these, the Karmamala 
and the Karmasaihskar a, may be spoken of as two aspect s 

l. T. A., Vl785~ 

41 
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of the same thing. In fact, when the distinction of the 
former from the latter is not intended to be emphasised i. e. 
when the idea of both of them is intended to be conveyed, 
the simple word “Karma” is used. Karma in general, there¬ 
fore, means that unseen factor which is responsible for the 
difference in the fruition of the same action done by a number 
of persons. Certain boys join the same school, are placed 
under the same teacher, are given the same facilities and 
opportunities, and read the same courses for the same number 
of hours daily, but the result is not the same in all cases 1 . 
Why ? Certain children are born to certain parents, their 
surroundings are the same ; the care that the parents bestow 
°o each is the same and there is no difference in their 
external life. Will the result be the same in all cases ? 

if not, why ? The Trika, in common with other 
y ms of Indian philosophy, replies that it is due to Karma 1 
ln general, as defined above. 

nditions necessary for fruition of Karma. 

after ' arma IS a seed and as such does not fructify soon 
and h" ^ S ° Wn ' ^ re ^ lllres the fertile soil of self-arrogation 3 
fore 6 ] manure similar actions to help its growth ; there- 
’ Un ess a P ers °n arrogates an action to himself it would 
bet rUCt ^* * n ^ act > this is the chief point of distinction 
the - e -- the tW ° k’ n< ^ s °f experiencers, the pralayakalas and 

selves^ ana ^ a ^ aS ' ^ ormer arr ogate their action to them- 

L; a , therefore, are affected by the impurity called 
• ... ma a ’ ^ u t the latter do not and so are free from it. It 
wh S Ver ^ a h sence of self-arfogation that keeps the persons, 
o are out of their senses 3 , unaffected by the actions done 
- — _ a *~ State , as ah the scriptures unanimously declare. The 
!• T. A., VI, 98. 

2 - T. A., VI, 85. 

3 * T. A., VI, 86. 
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self-arrogation is thus the soil without which the seed of 
Karma cannot grow. 

The associated idea and fruition. 

The result of an action, however, even when it is 
associated with the self-arrogation, is not always the same. 
It is greatly influenced by the associated ideas. When, for 
instance, a person practises certain austerities and desires that 
their fruit should go to the other person for whom he performs 
them, it is the other that gets the fruit and not the per¬ 
former 1 . This idea is common to most of the religions. It 
is on this that engaging of the priests for prayer, fasting and 
other kinds of austerities to effect a certain desired end is 
based. Leaving the religious questions aside, if we analyse 
our daily experiences we find that the nature of the effect 
of an action in the form of a mental state of some kind 
depends not on the action itself but on the idea with 
which it is associated. Suppose, for instance, that two new 
motor cars are driven by two different persons; one is a 
servant, driving his master to a certain place, and the other 
is the owner himself. The act of driving is the same ; both 
the cars are equally new ; they are of the same maker and 
have similar accessories; but will the pleasure of driving be 
the same in both the cases, and if not, why ? Is not the 
difference due to the associated ideas ? Is not the littleness 
of the servant-driver’s joy, as compared to that of the 
master, in driving a new car, due to the association of the 
idea of service ? Thus, as in ordinary life so in the sphere 
of religion and morality, an act by itself is productive of 
no fruit; its productivity differs with the difference in the 
associated ideas. 


1. T. A., VI, 87. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




324 


CHAPTER a V 


Different states of Karma 

Karma is associated not with the body but with the 
limited self, and, therefore, is not destroyed with the 
destruction of the body. It transmigrates with the soul 
and determines the soul’s associations with the future body 
and its circumstances. It waits till it gets circumstances 
favourable for its growth and then it asserts itself. The 
state of Karma, when it is about to assert itself, is called 
the state of its maturity. When once this state is 
reached, nothing can stop it from running its course. Even 
se realisation cannot prevent it from fruition. Even the 

follow^ 7 haV ? *° Under? ° the “Pences- which 
T y °‘ Karma ' Eve " 'W «nnol escape it. 

focthedifference y in f th hePa 1 karm “ WhiCh * res P onsible 

bv a ni K r tile result the Same action done 

School chiklren ° Th^T' aS “ ““ ° b ° Ve S "* ted ““ 
“Phalonmukhata” . ° f Karmo ' S technical| y cslled 

state in wh' k u S °PP osec * to this, there is the other 
ra bl e f ° C clrcums tances being extremely unfavou- 

called !p h f- gr0 "' th ' 1 k ° rma dormant; i, is 

„ ‘ d ^ ba * anunn mkhata”. The* truer,fiabrhly of a karma 
a utt o r state can be destroyed by a counter-action 
as c larity austerity and knowledge. The preventive 
measures against the fructification of Karma are like 
ations to safeguard a person against the attack of a 

• f • , lsease - And just as inoculation, though effective, 
n it be done lone: before , 

f v attack, is yet useless when 

he attack has come, so charity, austerity and penance 
can prevent the fruition of a karma, only if they be done 
ong before its maturity or Phalonmukhata. But they 
are of no use when it has attained maturity. The mature 


1. T. A. VI, 103. 

2. T. A., VI, 102. 
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Karma is like a boulder, slipped from the top of a mountain, 
which knows no obstruction and must have its course till 
it reaches a table land. 

Karma and liberation. 

The destruction of karma is one of the most essential 
antecedent conditions of the liberation of soul. But let it 
be noted here that, according to this sj'stem, this is neither 
the only condition nor is this in itself Mok§a. Even when 
the karma is destroyed there remains another impurity, 
called anavamala, associated with the self; and so long as 
this also is not destroyed there can be no emancipation 1 . 
In fact, the only difference between the experiencer, known 
as Vijnanakala and Siva, is, that, while both are equally 
free from karma, the former has still got the anavamala 
but the latter is free from that also. This is another 
point of difference between the Vedanta and the Trika 
conceptions of Moksa. According to the former, liberation 
means simply liberation from the bondage of karma 
(Naiskarmya), but, according to the latter, it means freedom 
from both karma and anava malas. It cannot be objected 
here that if the anavamala is the cause of the association 
of the soul with karma why does not Vijfianakevala get 
into the bondage of karma ? Because in the Vijnanakala 
state the anavamala is about to be destroyed and, therefore, 
loses its causal efficiency 2 . 

How IS THE DESTRUCTION EFFECTED ? 

We have pointed out above that the individual self is 
not free in its volition and action. These are the universal 
powers of will and action which are working in and through 
the individual. It is thus a mere tool and not a free agent. 

1. T. A., VI, 77. 

2. T. A.„ VI, 79-90 
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Under the influence of His will, however, it arrogates to 
itself the authorship of all that is done through the body 
with which it has identified itself. But, when through 
His grace true light dawns upon it, it realises its oneness 
with the Universal Self. As a necessary consequence of self- 
realization, the identification with the body, together with 
the effect of self-arrogation of the deeds done in the state 
of ignorance (^Moha) comes to an end. The 1 fruition of 
the past action, therefore, naturally becomes out of question. 
This nullification of the effect of self-arrogation of action 
which follows the cessation of identity of the self wiih 

t e od}, is technically called karmadaha in the Trika 
literature : 

Karmanasca iyan daho yad dehahambhavasamskaragunl- 
avo nama iti, sa ca vaisvatmyam asritayaih samvidi 
atmabhimanasya mukhyatvad bhavet ityuktam.” 

T. A., Comm., VI, 108. 

Criticism of the rival theory of the Sankhya. 

According to the Sankhya, liberation is nothing but the 
tion of the activity of prakrti towards a particular 

affec^d ' ^ may as ked: if purusa is never really 

te in any way and is simply pure consciousness, (pujkara- 
p savannirlepah kintu cetanah) in itself it must ever be 

t v „ 6 ’ ^ ^ len that prakrti is not active towards 

aO ca e liberated ? It cannot be said that the activity 
pra rti requires the presence of the old habits of 
p rience of Buddhi (karmasamskara) as a prompting cause, 
ecause all the samskaras of the past actions of the 
erated are destroyed, there is, therefore, nothing to prompt 
pra rti to work for the liberated; for, the opponent then may 
Je asked . what is it that is responsible for the destruction of 

1^~tTa7vI, 106-A “ 

2o T. A., VI, 108. 
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samskaras ?” It cannot be experience of the fruit by the 
doer, because experience in itself is an act and, therefore, 
rather than destroying the saihskarss, would lead to the 
formation of another. Nor can the knowledge be the cause 
of destruction, because if the word “knowledge” means 
something which is to be got by performing the acts 
of piety, enjoined by the scripture, then it is only a 
fruit of a certain action and as such cannot rightly be 
represented to be the cause of destruction of the past karmas. 
For, if fruition of one action is supposed to destory another 
action there is no reason why fruition of those actions, by 
virtue of which one attains heaven, should not destroy those 
which result in knowledge 1 . Nor can this be said that 
knowledge does not destroy karma, but simply sterilises it 
by removing ignorance, which is the most essential condition 
of its fruition. For, then the opponent may be asked to state 
what he means by ignorance. Is it a negation of knowledge 
which precedes the existence of knowledge (pragabhava) or 
that which follows its destruction (dhvaihsa), In the for¬ 
mer case again, is it the negation of all kinds of knowledge 
or only of some ? The former position is, of course, impossi¬ 
ble, for, to deny all kinds of knowledge to a limited self is 
to deny sentiency and selfhood to it. The latter also is 
no better, because the absence of some kind of knowledge 
Preceding its coming into being will always exist in the 
cases of both the bound and the liberated ; for, according to 
the Sankhya, the Purusa is simply sentient but not omniscient 
as the real self of the Vedantin, so that even after liberation 
it can be spoken of as being without a certain knowledge 
preceding its existence. Nor can ignorance mean the absence 
of knowledge consequent upon its destruction, for, such an 
ignorance there will always be in the case of the liberated. 

I. T. A., VIII, 9. 
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But if the opponent were to say that ignorance means not 
the absence of all knowledge, but simply wrong knowledge, 
then also it has to be made clear whether its causal relation 
to the fruition of an action depends upon its presence at the 
time of performance of the action or at that of the fructi¬ 
fication. In the latter case, the accepted theory of each 
creation after dissolution being according to the individual 
karmas falls to the ground ; for, association of a puru§a with 
a body is a sort of fruition of certain karmas, but how can 
the karmas fructify unless there be ignorance and how can 
there be ignorance unless there be the association of self with 
a body , because ignorance, according to the Sankhya, is a 
quality of buddhi, an evolute of prnkrti, and as such it is 
non existent at the time of dissolution. In the former case 
there is no reason why all karmas should not fructify in the 
case of the ignorant and the enlightened alike, because the 

ignorance was present in both the cases at the time of per- 

orrnance. Nor can it be said that ignorance is co-existent 
wit sentiency 1 and because sentiency lasts even through 
isso ution, ignorance also, therefore, is naturally present; 
or, m that case it will not be possible to deny the presence 
g orance even in the case of the enlightened; because 
en i b htened are no less sentient than the unenlightened 

, t ere ^ ore » ]t would be hard to explain why the karma of 
of the latter does not fructify. 

SAnKHYA conception of ignorance. 

e evolution of Prakrti has got a twofold purpose to 
ve, namel}, (I) to supply the necessary stimuli for the 
lyirif, experiences which the puru§as have helplessly to 
er or to enjoy, according to their individual karmas, and 
^_^ultimately to effect their salvation. The former is called 

*• T. A. t VinT^oT 
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bhoga and is due to the identification of the self with 
Buddhi. The latter is called apavarga and consists in the 
knowledge of difference between the self and the Buddhi and 
consequent cessation of the activity of the nature (pradhana) 
with reference to a particular self. Bhoga depends upon the 
arrogation by purusa of the work of buddhi to itself. Buddhi, 
according to the Sankhya, is like a mirror, capable of receiving 
reflection from both the sides. Its capacity to receive 
reflection of the external object, however, depends upon its 
receiving light from purusa. Thus Buddhi, though insentient 
in itself, appears to be sentient because of the reflected light. 
And purusa too, though in reality indifferent to all the works 
of prakrti, yet, because of the co-evality of the reflection 
of the external objects on buddhi with the reflection of its 
own light, arrogates to itself the agency of assuming the form 
of the external object, which, in fact, belongs to buddhi. 
Apavarga similarly depends upon the distinctive knowledge 
that buddhi is of changing nature and that purusa is 
unchangeable and something different from Buddhi. 

The beginningless ignorance of difference between the 
self and the prakrti is the prompting cause of the evolution 
of the latter for bhoga. 1 After the rise of the knowledge 
of distinction, therefore, there remains nothing to prompt it 
to further action. Hence its evolutive activity towards that 
particular purusa, on whom the knowledge has dawned, 
automatically comes to an end. 

Refutation of the Saakhya Theoby. 

From what has been stated it is clear that, according 
to the Safikhya, release is nothing but cessation of the 
evolutive activity of prakrti consequent upon the disappearance 
of the prompting cause, the ignorance of distinction between 

1. T. A., VIII, 21-2. 
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purusa and buddhi. But the defect of the Sankhya theory is 
obvious. The Sankhya is silent on the question of the 
relation of this ignorance. It cannot satisfactorily answer 
the query: “To whom does the ignorance belong ?” For, 
it cannot be attributed to purusa, because that would make 
freedom from it impossible. Puruaa, according to the 
Sankhya, does not change. The loss of an attribute certainly 
means a change in the possessor ; therefore, if it be said that 
ignorance belongs to purusa who loses it at the time of libera¬ 
tion, the Sankhya theory of unchangeability of the puru$a 
would fall to the ground. But if it be said that it belongs 
to prakrti, then purusa being ever free from it, the notion that 
evolutive activity of prakrti is for the liberation of purusa 
ecomes absurd. Further, the Sankhya cannot satisfactorily 
answer another question : if the ignorance lasts only so 
,° n ^ S knowledge of distinction between purusa and 
i does not arise, when does this knowledge arise ? It 
annot be said that it arises when all the effects of prakrti 
ave een seen, because they are limitless and, therefore, 
is impossible to see all of them. Nor can a general 
nowledge of the nature of prakrti’s evolute be represented 
the cause of liberation, for, that being possible even 
, ° m see * n § one evolute there is no reason why any purusa 

should be in bondage. 

Dualistic Saiva Theory of Ignorance. 

According to the dualist school of Saivaism, the recog¬ 
nised exponent of which i* i • 

, . cn ,s Khetapala, 1 ignorance is some- 

ng i e a cover which hides the perfection of self in 
respect of the powers of knowledge and action. It is one, 
ut possesses innumerable varieties of concealing power, 
t hides the perfection of each soul by a separate variety of 
its power. This, according t o the dualist Sams, accounts 

1. T. A., Comm., VIII, 36. 
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for the difference in knowledge or ignorance of one soul 
from that of another. This also explains why at the 
liberation or destruction of ignorance of one soul, all do not 
get liberated or enlightened. 1 It is not a creation of maya, 
for, if it be so, there would be no reason why maya should 
not create it for the liberated also. It is not a mere 
negation or not-being of knowledge, but a positive entity, 
because it has the causal efficiency of hiding the perfection 
of the powers of knowledge and action of the Self. It is 
beginningless in itself and so is its association with 
the souls. It is insentient and is the cause of association 
°f karma and maya with the self. When the concealing 
power of this ignorance is nullified by divine grace 
(Saktipata) in the case of a certain soul, it (soul) shines 
forth in its true glory. This removal of the veil of ignorance, 
this recovery of the hidden powers, this freedom from 
all kinds of limitations, is called mok§a, in the dualistic 
saiva literature. 

Refutation of the dualist theory. 

But what is the cause of the maturity (paka) or destruc¬ 
tion of this ignorance ? It cannot be action (karma), 
because it is accepted to be the cause of the variety of 
pleasant or unpleasant experiences which a person enjoys 
°r suffers. It is, therefore, unreasonable to represent it to 
be the cause of their cessation also. Nor can the Lord s 
will be said to be responsible for the said maturity, for, He 
is free from all partiality, and, therefore, if He be admitted 
to be the cause of destruction of ignoraace it would be dif¬ 
ficult to explain why He frees only some and not all. Fur¬ 
ther, according to the dualist, the ignorance is beginningless 
and causeless. Assumption, therefore, of its destruction, 
whatever be its cause, is against our common experience; 

1. T. A., VIII, lo] 
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for, there is no instance of another thing which though 
both beginningless and causeless is yet destructible. The 
not-being of a thing before it actually comes into being, 
(pragabhava) has, of course, to be left out of consideration, 
because it is a non-entity and as such belongs to a different 
category from that of the ignorance which is an entitative 


being and possesses causal efficiency. It cannot be said 
that there is no destruction of ignorance but that its power 
falls into abeyance, like the fatal biting power of a snake 
n a charmed circle, because then there would follow 
liberation of all and there will also be the 
possi 1 lty of all coming again back to bondage at the 
revival of the concealing power of ignorance. 


• e is a further question : how and what does 
»tm nCG concea l ? Souls are eternal and unchangeable. 

: ^ oran< ^ e ’ therefore, cannot be supposed to affect them 

to the 1 ^i °/' SUC ^ a su PP os ition would bring them down 

to h o e nr le ; eloftr --tory things. Therefore, if it be said 

presence^’ ° f kn °wledge and action by its mere 

whv T l" ^ Pr ° XImity of the self » then there is no reason 

liberated S n0t d ° S ° in the case of S'iva and other 

self it S ° U S ‘ Moreover « if it conceals the powers of the 

mnr ^ ^ being of self > because self is nothing 

verv • ^ 1 6 Said P owers - How can then we know the 

very existence of the self ? 


Dualist theory of Karmasamya 

concealing ' he q ” estion how and wbat the 

into consideration the " 0 ™ 1 * 6 C ° nCealS ’ “ We Were ‘° ^ 

abeyance ?•■ we fi nd “ Why d °“ * fal1 mt ° 

They hold that the Lord's '!!‘ 1,S, ’ S P ° Sit '° n T be ““' 
i_ • . or( f s will, prompted by the equili¬ 

brium or equipoise of karmas (karma . s _ mya)> puts jn 
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abeyance the concealing power of ignorance. The karma¬ 
samya, according to them, is a state of maturity of two 
equipotential karmas of opposite nature. In this state each 
of the two karmas is equally mature for fruition, but is 
prevented from yielding its fruit by another which also is 
equally mature and is trying to push its way to fruition. 
Because both are equally strong, therefore, neither can 
assert itself over the other. And the result is that not 
only neither of these two can fructify but others also, which 
would have borne their fruits in ordinary course, are 
prevented from so doing, because of their way to fruition 
having, as it were, been stopped by the struggle of the 
two equipotential karmas. It is a case like that of two 
equally strong wrestlers trying to push their way through a 
small door through which only one person can pass at a 
time. The result is, as we often see at the opening of a 
barrier to a third class railway booking office window, that 
neither can pass; and while they are fighting, each trying 
to assert his right over the other to purchase his ticket first, 
other poor passengers have helplessly to wait behind. This 
state is marked by the absence of feeling of both pleasure and 
pain alike. The reason is obvious. Mind can have only one 
experience at a time (Yugapaj jiiananutpattir manaso lingam). 
The fruition of a karma is nothing but an experience. 
And because two experiences are not simultaneously possible, 
reasonably therefore, two karmas cannot be supposed to 
fructify at the same time. Karmasamya, therefore, according 
to the dualists, is both natural and logical. 

Refutation of Karmasamya. 

There are three kinds of action, pious, sinful and mixed. 
Two fructifiable actions cannot take place simultaneously. 
Because an action, in order that it may have its necessary 
result, according to the law of karma, must have the 
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cooperation of mind, must be associated with some idea. In 
fact, the moral fruition of an action depends not on the 
action itself so much as on the associated idea. It is 
because of this that motiveless action (niskama karma) does 
not fructify. As the mind can have only one idea at 
a time so naturally two fructifiable actions cannot take 
place simultaneously. The performances of actions being 
in succession, their maturity also must necessarily be in 
succession. How can then two actions simultaneously 
attain maturity and produce karmnsamya ? Further, even 
, . u ^- aneous maturity of two equipotential actions be 
, , te ’ ^ere arises a very important question as to 
, _ °^ er actions do or do not fructify after the 

th ^ Sa ™y a * * n the former case, inspite of this karmasamya, 
cessatin 11 aS f karma Wl11 remain. In the latter case, 

even th” ° * 6 * ruition °* a h actions being necessary, 

of the b e ^ aCtl °i nS ’ are responsible for the existence 

liberlrf J \' 16 We> ° nd °‘ h « circumstances of the 

there should s ‘cp fruition and. therefore, 

if the eouTh be ^ath of the freed.- Further, 

of all T ° f tW ° actio " s can prevent the fruition 

will to ac* aC ‘rT’ Wha * d0eS there rem ain for the Lord’s 
for ? Even T P t, ' Wha ‘ iS th “ the SaktipHta assumed 

karmasamya'beb^th^ be aSSUmed t0 be necessary, the 

account for difference of ilT ““ S ’ ’ S diffiC “ I ‘ “ 
of renunciation and other- 1 ^'“ different coses ’ The life 
because the limited selv.c §1 ° US practlces cannot explam it - 
dent in th^ - r Ca nnot be assumed to be indepen- 

be difficu f to Perf r anCe ‘ F ° r ’ if -re so, it would 

therefore t be ^ *** *“ d ° “* Pe*m, them. If, 
ore, it be supposed to be dependent on something else, 


l ' T. A., VIII, 49. 
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that also logically will require something else still as a 
prompting cause and so on ad-infinitum. 

The Trika, therefore, holds that, while obscuration 
and liberation are the works of the independent will of the 
Lord, creation, maintenance and destruction are dependent 
upon innate ignorance and karma, and that this ignorance 
is not an insentient independent entity, as conceived by 
the dualists, but is a production of the Lord’s will. 1 


L T. A., Comm., VIII 75. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 





































CC-0 Kashmir Research Institute. Digitzed by eGangotri 





APPENDIX A. 


Textual authorities indicated by foot-notes. 

Page 2. 

1. 


l 

a ^ aat n 

6. D., ch. XV, S. 158. 

2. sj g ^srtsftpiqsaT^pS i 

& D. Comm., ch. XV, &. 158 



Page 3. 

1. ar^agiirf^BTfSTOT^ •• %i '•mWh Pa ii«ra^T i 

P. T. V., 280. 

Page 4. 

1. 3'nT^qf^^' fs^FHT l 

3W9 *T3TT 1 

T. A., Ah. 37 (MS.) 

^ qf^^qa^jnT^m >1 

T. A., Ah. 37 (MS.) 

3. rTSqi^ ^sfq W^SHaTm I 

T. A., Ah. 37 (MS.) 

a*fs53H: i 

a aastiT^sw^rasreif^TW ^ afa: : ’• 

T. A., Ah. 37 (MS.) 

Page 5. 

1. fq^T fpt qcnqsQ5T 3TTSPI: 3TT5SWS 3S9T‘. fqflsS^reSlfaWpt- 

c5(*b.-. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 










( 338 ) 

fl fq^ ffa g*q: | 

T. A, Comm,, I, 14. 

Page 6. 

1. f^restrFTTc^ q^q^« 

^ ^qfcqrcqt irk ^uroterf^gcro* II 
Sq q^^q giErafrqj|: n 

..sfcn* 

^fqqf^^fqqtoxqfqgq^qjggcqqqr 
^ 1 viqsrif i 

3tB: ^ qVfqqfaj: sqqjjq ^rq^r^q ^^5: || 

fcg^.qtcqj FqTrqfq T^q^Tgq^TqcnqqTqfvi^raT q^f.^T 
tqt^qqqqiT^^sq^^^^^qf^j.^. ^ 3T2 ^^ ; ( 

T. A. Comm., I, 14-15 

Page 7. 

1- qg^qfa ^(q^TqiTlf^qqgg: | 

2. ^qfg*TO% qq" qqrqrqfe^fq ) Bh ’ S * 

qqimqqg^q qui^ftqf £gq ; foq ; ,, 

K. S. 

Page 8. 

Jq^™^’-w T ^ iwi apri npanw 

«*"i ■iW t^^.T^. 

sqnfe-.. _ _ . araawftgas sfo W 

waam ( BtB =., S^’ ******<&# *Ma- 

Pa,e 9 . B ' B - 95 - 


T. A., VIII, 206. 



Page 10. 


QITOSTra | 

sss^.^^ 


T. A., Ah. 37 (MS.) 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 










( 339 ) 


2. %-vtHH. fag^q: 

qg^rfafa ^TfaTlTnfg^ 5U^ f^TRH =3 q: I 
g gq T ^ qfe g gg: fasqTqoft: 

sftfU^SFgftfq qfafe*PT^ sn^^RTc'ft^: II 

T. A. Comm., I, 236. 


3- ^qfqjqrgsqcgrqj&qfq i wt^it 35 sifgqrq ^ i 

T. A. Comm., 1, 31. 


5. 




. 

fq^T g ^IT^f I 


T. A., I, 51. 
T. A., Ah. 37. 


(MS.) 


6 . 

7. 

8 . 




T. A., Ah. 37. (MS.) 


sftqiqsFqfoRii^sroqiTfen sftgf^rtmaqq: 1 

T. A., Ah. 37. (MS.) 

3T^q^ smBrar sra-.qcqq^Tfqqt I 
faq: qiflCTstf qcqqT^^ II 

T. A. Comm., Ill, 194. 


Page 11. 

l • fq5ifq%fq arsq sftstarq^qi^i: snjfa fqq^qq^q 3^ : • 

T. A. Comm., Ill, 194. 


[<r4'»'n'9<5+iwi;itt*u<4: I 

T. A., Ah. 37., (MS.) 


2. ^|?g*T5i^aiT3;a§aTf^rgpi^sffoq3aq^rw^ssq i 

Dh. L., I, 

3. sfgq^qq^f^qqT^^qTqTqflfqqqqTf^qfafsf&it: I 

A. Bh., I. 


4. 


5 . 


sfiq^q^cre^f^fq^Tgqtojqy^Tfqq^faqflfefqfqqqTqT: 1 
W^sfq q!qfaqqTOq=^asftw^5WTS=fqS<siqS , ST 35T*3’. » 

T. A., Ah. 37., (MS.) 

^ qqteqf^q<J5q$q qTflWJHSq :— 

qftqifq q ^)q> qq gq?qH qfe f$3S? I 

^ i[Tqg*qav5Hgsq Hq qi^Tqqtefqf q U 

A. Bh., 297 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 











( 340 ) 


qr^nq: qfoi?vn% Jiqfaqnsq^. 

T. A., Ah. 37, (MS.) 

Page 12. 

1. TqgsqcR^; %J7tcq55Tf^qqqq;q;qu3aT: | 

q «q^ gowroeg vrrgjFci: n 

T. A., Ah. 37, (MS.) 

^ f% wfq qRqsqfoi I 

^ttcit q<( q«\gflf^ q^T?: fg qr^rr^ I 

T. A., Ah. 37, (MS.) 

^T^q^m^Ji^rcrqqTgr eterfqqtaqf^ii ^ i 

T. A., Ah. 37, (MS.) 

3* | 

^ 3?T q^tf^I sqqj^ I 

T. A., Ah. 37, ( MS.) 

L P. v. v., ( MS. ) 

Page 13. 

5ft srerar^ i 

T. A., IV, 202 

Page 14. 

1- ■ 
ft 

. M. V. V., 2. 

?lft%fq 37^q ^T^R?^q T ^ v - q; g*q: | 

T. A. Comm., Ill, 194. 

5 ' TO '" ^, «*•* r™ 

* .*ig® <raqpta 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 














( 341 ) 


ntfg^T3!Tfwn?l:. 

T. A. Comm., Ill, 191-2. 


4 * ^ 3^qfeiftqT^gqf*Tg^q*oiTiFct^ 


T. A. Comm., I, 31. 

5. sft^T^^Ts^gm^-iT «ftv?5Tftq;Tiifa3JT5!T3 i 

%rr?qqt5if^T3T»f 1 qTS*Tc4^^3^sf*reqgg %i q>itfct n 

T. A., I, 16. 


Page 16. 

Imcm yfdfycl: l 

fqqs^jfa. u 

S^SPIW ^ I 

fs.4|4 sfefgfig;: 5RI: yc^^'Mp'til II 

^tixcrafli^f ^ g^ft 4 555301 i 
sre ii 

g 4 i 

siren ii 

T. A. Comm., VIII, 136. 

2. sttch fa^iawTsaaq y^qq* snf^jfefa I 

^^Tnc^qsiT^TT^cqT^ | 

T. A. Comm., VIII, 137. 


Page 17. 

*• faar^fe^g^^fhfq^sqfqsrerJt i 

( jjqfq ) fqqt^^q ^ 

qraT feasa qfqqjfeqcnifiRiqa. n 

T. A., Ah. 37, ( MS.) 


2 - Sq*3*5!TT^t 3> $ qjrc?ftf^sfaira!18: 1 
q-rfaq^a^ft W II 

M. V. V., 135. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 
















( 342 ) 


Page 18. 

1. 5R% 3*q\ q£ I 

T. A., Ah. 37, ( MS.) 


Page 20. 

1- 3^=qtfq n^ftqR grs i 

^ q^R^ER: fsqqtsfsf? qfeqqf: II 

M. V. V., 1. 

2. ^qyqRqiq^rq^ Sq^qT SIRaifoi ^vq: Rqqiq SFP* I 

T. A., Ah. 37, ( MS.) 


Page 38. 

1. ^Tf^qTSg gq: gq: ) 
qT^qiq q>qq ^TPRufe^qT q^fq^fqq. II 

M. V. V., 2. 

2. qq^RP^ £ ^ , 

’nf^qiflflqTq^ qifqqiita^qqfq ^ n 

M. V. V., 135. 

3. q^qnfvjq^; , 

M. V. V., 58. 

^fSl^ 3rq S^qq^fqsqsq^ \ 

M. V. V., 104. 

4. qqq fqqq* q^,. , 

qq: 

M. V. V., 33. 
mvt fq^~h?qq , 

A M. V. V., 33. 

5. *R<j qT^ tq qqr^ T?q<3 qq T , 

q|^q q g a? m „ 

^T)5I ^ISfl q^qfc£ , 

T. A., I., 42. 

6. shnqRtofac^tb fq^qiq^^ qqj I 

^aq qrqqoi ( , 

^S?i qqi^ qjSfl , 

T. A., I., 42. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 












( 343 ) 


1. 


2 . 


3. 


4. 


1. 

2 . 


1. 


1. 


Page 39. 

ff sftfqPERinafqi^ Hsvqvqi^: II 

T. A., VIII, 96. 

c^tF^T q^qsqfeqTclJJ, q^lft q^qTqq^feqjR- 
f^fa: *ftgt *iqfq. 


??qfq g*q: qsfer, 

Mm i 


p. t. v., 93. 



P. T. V., 17. 

sfa fNpri Jii'qfrrc f^mqfqjqFiT. §fc m 

f*srft i 

P. T. V., 16-17. 

Page 40. 

^ =q T. A., Ah. XII. P. 101. 

f|R;qitqgfq=PiqT ^iq^T^ftfeFTJnfeqsJ: | 

T. A. Comm., Ah. XIII. P. 101. 

srgriwMpiT q^ffraq. i arg^* qfoqTqTfaft—sftq?T- 
Icqq: I 

T. A., VI, 249. 


Page 41. 

SRq=W5IS3 ap=cl?f^5TqTcfiq;5I5^q^Tq:, 5HS?q 

qas^q arfqf^=g*req>rocTRB.37 ^>t^T f5.*uqfa^T%f?m 

feqTflq^q^tercfafx^rqm I 
I. p. V., I, 205. 


-L age ““• 

q=qfqqf,cqTjq: SiqqTigq^TlcqT q^T^qqr ^ItPIT aTTJRT^t 
q^3qVsgq|cBRflg q ^RFreftg. I ^ Slfo: 

^mgqf fqq^TTiq^ 5PJTRT: q*r$??Nsqr q^q^qt 3TTCjqfqsqJTT0IT- 

q^ifl^ncqrq; ar^m ^fe ai qi 
fq^TT, 3Tq^ qqq^^fqcq|tocgrFqfq^Tq^q S^RT l 
\ *^^pjsfq^gq;qq^ sraafci q^fliq^qi | 

q?q?q\ q^M$?I ^ sgfqRmMq^M 
flrqoiq fulfil, qstf 3F^iqT¥ITq^Tq^?q5T?^^^ITqT 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 











( 344 ) 


fqq: ^ fqqlqqqtq^ifck-HTq, fqifq^q *> f§ **qq- 

5JT^5T^ q^tsq ar^^n., qq qrsqqrqqsfqitqqftqq: I g*l: 

qT=5qqrgq;q"t^qr^q 3TfrrqTfqq;^q fqqfisqTqm < 
%^ft g qgqq^jpqm^» 

P. T. V., 4-5. 


Page 45. 

1. 3{g=q* qtf ^q q^foqsfaf^qq. I 

qq fq^raqi^oi q^ u 

2. ^'^rrrqq^q^q f^qqqfeqTcq^q tf^^sfq | 


P. T. V., 3. 
T. A. I., 24. 


Page 46. 

1. “q^q ^ Siqf^Fq^q qtq^I^f^rlT” 

Ir^Tf^ ^5IT SRqq g^q^^^q suq^ ^Tc^fq ^fesic^ ^iq^T 
q^fqT 2T$q q^q^qifq fqfe^’Sn’qwrc&’qfrfiraTqql 
^qfq i 

T. A. Comm , I., 29. 

2 ‘ ~. .^f^qT^rqr I qqT ^afqqsq’wfSrara- 

Tq^qjJTfqjl 

T. A. I., 149. 

3. ?fq ^9lfqqilil«iT fq^iq q: ^q. 

^ftqiTqT 3q*q$5^ ^TajT^qt | 

T. A. 1., 288. 


1. 

2 . 

3. 


4 . 


Page 47. 

’ft qcS'feqiTqqfo ^ qfqq?q fq^ T?fT^. I 

T. A., Ah. 37. (MS.) 

«™***b& Hf%* q^piqqxfqq^q gqpqq; | 

T. A., Ah., 37., (MS.) 
qtcq^qTqqjqtfcqqq^ qgj sq^q^q ff fqqfqqftsqq^cq^ | 

T. A., Ah. 37. (MS.) 

q 3vJ , 

^q^q fqf^S ^q^fqiq feqq ; „ 

T. A., I., 35. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 










( 345 ) 


Page 49. 

w\ f 3^wR2e < r^rfas: sfsisifafsfsRT u 

A. Bh,, I. 

2. q f iforrfa g sitfaaTft i 

A. Bh., 280. 

3. i 

S^sqRsqr fe?T>3T5ri qftfH: II 

f^E3TT**ri5lf^RJ*. I 
qtaw^T OTraFKWIlfSm II 
sqRs3TSJ3>RR* I 

A. Bh., 1-2. 

Page 50. 

1. «?# qRITRW^ q^-TpfvfflRRfT^, 3F^fN- 

*Rci q^s! qsfa^. .a^SRl., <3*** 

HWUnflrRIT^ I ^qq^sqqf|\tJI 
ilitqajhrcqsciTstoT ^fasjjfa^Tq*<qTf^Q^fircfq^i arfq 
3«eNrU A. Bh., 8. 


Page 51. 


1. ^faasraT ?f%—3P=qr^ 5-TST: I 

A. Bh., 17. 

A. Bh., 17. 

^T qm^'TOR^H. I 

A. Bh., 16. 

3. 5R»R1 ^?tlhfq^ 3^Tqtl*itoT: I 

A. Bh., 17. 

4. 3Pfa frflfa SB^^qqiai^iqc^ iITT3arTgRl3UI fft I 

a uh 21. 


5-6. q^q^T^q^qT: l 

fN^rs S^TTtfgjptf: I 
>Wt«B SRRfcRom I 

A. Bh., 16. 
44 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 








( 346 ) 

7. f^IT^T I 

A. Bh., 27. 

8. ^I+hIci I 

A. Bh., 28. 

9. .araf^ssjr- 

^ratfq If^^qTFrr^T^^ i 

A. Bh., 22. 

10. fy ?U5tT ^^T^flpJlT fqqq;RS5*lT%tFqT »3^R5T- 

fetfqtqqfrr §f^r i 

A. Bh., 19. 

11- 9*re**T: qfcrewrcw: I 

A. Bh., 16. 


Page 52. 

tft \ 

2 ,. A. Bh., 31. 

* f ^ BI * J^fscRT a* , 

3 x ^ A. Bh., 31. 

51 v ^Whr ^ i 
4 - ^ Mftft , A ‘ Bh ” 3L 

A. Bh., 32. 

j p age 53. 

rS^^ T5TT ^ ^ ft* fqq T , 

«a>«RR^§5, sfctf „ 

2. „ Bh - G - S., Introd., S. 6. 

**"3® 

3 - «**■< Bh. G. S.. Coocl., S’. 2. 

4. * , Bh ‘ G ‘ S *’ c °nd., S'. 3. 

I 



Bh. G. S., Introd,, & 5, 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 











( 347 ) 


Page 54. 

1. ^q^q^g* 3^T%I<i1 

T. A., I, 162. 


Page 65. 

!• <Tq fef^fqfqq^SW^qqqgq? *5l: qsfqfqq^q q fl^- 

fq^q>fqfqq^ ?m*iTfqq^ i 

Gh. V., ( MS. ) 

2 - 3R| q*n qqfe^ra I 

Gh. V., ( MS. ) 

3. 5*ftq ^q qsfqqx q?T^: q*<n q?q? q$qg;=qi qaqj^H | 

Gh., P. 26. 

4- ^r'Tmrerqq^RT: qfcfiq^ TT^T^ I 
^Ts^f^qqgar^ fqifi smfaqq, II 

Gh. V., ( MS. ) 

5. qqirq q>n$ goiqrqrrfq qjssgqrqgrSfljqq^cit flqt^sfq sqrstsfq 
^l^qT:, ^WTc!TTThq qq ^TTlfe^T?: I 

Gh. V., ( MS. ) 

6. q?q?qRa3qui^m?fef5l^qT^«iq2q5q?qn-f^^reT: I 

*sqraV STCTffaffd ^qq: gwq'r qsTTfq I q^fqqq fqqsqsq || 

T. V. 


1. 

2 . 


Page 67. 


fqfqqfqfqsqqr^: ^tjtn: 

B. P. V., ( MS. ) 

srerrfaqqgaq vrrfaq 

T. C., P. 6361. 


A ^ Page 71. 

1. ^qt Sq'Sfj?^ I 

*I?qqns35R!: ^T5Rf 3^: ^qqqjtqq: ||' 

qqfi? : qvH^sq^r qqHRTfiqfq*:q^ | 
*?q?qqt 3 ^: fqqt'nqr^ n 

^83T^¥q 3$ qq^ tfqqff^q nq =q | 

^ ^ ^TUqrf^vq: qr^pq qpfqTq q II 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 








( 348 ) 


qT^TTC g qtsq*: | 

f^TSTrJL^ fi35 T3g^ II 

WT ^T^f^rRTT^ *3<*§T: ^fTc^ I 

TRDTTS5J 3Tf' || 

, 3 a %\^iTaf4?tcqT f^q^K II 

*3^ ^r& -^(y^crg TqTrfi qj^l fi.4^3: | 

Ml ^ ^P-IT ^q: I 

ssqrqsfi f^^r f^g: II 

^73TT fq^rrR'nq ^qcq | 
q-t 3 ^ q>i P^STfj sqqf^g^r ii 

^ra TRqr: I 

^41^(53 ^ra^cfvqx ^THF^: || 

5^ =g f^uru ^ ,, 

^ I 

^ ?FTf ^ q: gqf^f|g : ,, 

T. A., Ah. 35 ( MS. ) 

Page 73. 

*?" ** * B *BrfWw* n 

^ TO: **,, 

^nrq T ftftpf , 

^9cqqT3 ^T ^ T „ 

^^^alrHT^r ferr qtf =qg§^ | 

^T^cq^^u g^ : ^^tr&fefenrc^: „ 

** 5 f.'3.i f^^T^^rnrrJmrt^: { 

3^nq annoT t qrrf^i fl,, 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 

















( ' 349 ) 

l^T ciT qfcqi ^ziresiTrflq: U 

g yrq^*ic^T afc^rTC t 

37^f^T fTT^oiT II 

fggf^l rl^t 3lTd€^«nfgg: I 
?t: ^ =g grr^ ^jftVqurat 11 

^TJ^rr s fmmf^iT qqrf^qtfq cic^g: i 
g wist^i 1ii 

arFP^g+w<rHT3; 1 

?HrUKfw gjKpi: l^ : ll 

3 . Dr., Ch. 7. ( MS. ) 

Page 95. 

1. sft . 

<?4 TTig^qT*! ^n^i.1 

^fsfq ^ I 

sSTtRcS^T^UWq 

3^: I 
[ =3 II 

rl^TTTcST^ *jjiqTfa«t>*l«lT?i. I 

: II 

S. S. V., Iutrod. 


^3^l c qT J IT CE l^' 


Page 97. 

1. nqsfzat wn 5^2 *?* ^ 

Tp^^q^t f^qsfe^lT® *WI l 

^ SSR^t^PlTcWt 

fqm^q fa^Kl II 

I. P. V., II., 271. 

2. VRU ^5H=qf^?qtf|^q^^5T^ 1 

qqsqT^liTTOTt ®l^llfewVIT^^ a i: II 

K. Sa. 

5#n fq^fqcn i iqffr U 

B. R. C. XXVIII. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 






( 350 ) 

T. A., Ah. 37. (MS.) 

Page 98. 

^ qjfetwW 5!JTgf^J%5ITgqTgqT S3JWT51T I 

6 . Dr., Ch. 7, (MS.) 

^ 'feqt^T^T fsm STT^H: II 

S. Dr. Ch. 7., (MS.) 

**8*? ^ir „ 

T. A. Ah. II., P. 39. 


Page 99. 

P. T. V., 282. 

rtl 

P. T. V., 16. 

Page 100. 

rs " m5,if ®*» af ^"‘ **«** m*, 

~«SRSS^ ; ' ""'' l 

^ s - D - s *» p - 191. 

p'rtwirjj?"'^;', 

&SS-SS5: 

Jammu Cat., MS. No. 4178. 
Page 101. 

B. V., (Conclusion) 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 









( 351 ) 


Page 102. 


1. 


2 . 


3. 


<£? fllWfg^cT: g^: | 
^f^raTf^qnj H^IT^ g«PE ssiq>j| 
SET^Erf^^l f^afrq: 3 3 5) 1 ^ 1 3 : | 

§1% II 


*OT 3f 55 





Mr. T., Introd. 2. 
T. A., Ah. 37. (MS.) 
T. A. Comm., VI. 221. 


Page 103. 

1 . fos[TFt SOT g|55 ?T55Tnqr^fq^ I 
^5qgu?i qgijftf | 

f^W 5*FI fFl: || 

( ^nFIFf 511^0 

T. A., Ah, 37. (MS.) 

Pag^ 104. 

!• fercira^ i 

5T3T$ 5ra =3 || 

g qsjFftg^n^=mfq n 

c Mqtf q)rh 5lfel^5qf^f^ai3( I 

IHtB || 

rl^ST^FIT | 

3<rfig II 

T. A., Ah, 37. (MS.) 

2. <TOT ^T? 3*5: fogrSSrateftfo: “$z qT55T?T:” I 
5P3fM*rf*cq£: I 

T. A. Comm., VI. 211. 

3. 4 ^Tj^TTSFXTinS I 

M. K., 63. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 










( 352 ) 


1. 


2 . 


Page 105. 

■y^frlx^rR tl I 

T. T. N., Comm., 2. 

ir^TTc^rffi ^m^qTfai: i 

T. San., Comm., 52. 


Page 107. 

1. ^P|pT2 : 3Tr^I3ft tlrft'SR: I 

q^ff.rgvdT: II 

SafqsnfqqT 35'forRT^5T3J: | 

^rahrapSfqtng: II 

T. P., Introd., 14. 

2. 5ITq>?^5%ftT|5T^?TnH2T?gq? ^55v;g-|- | 

’TRTqoiqjOS ?*IT ^r^vIT sq^qqq cjfrU^ || 

^Mr. T., 456. 

Page 108. 

mrmwsgx: „ 

N. K., 240. 
gsfewngq^ro^nf. 

fq*qq q-^, gqfqq^-q^ ,| 

Mr. Vr. P. 4. 

?T?T^ * [qso^j^qq^q. , 

^ ra?J|| 

Mr. Vr. Di. 

2. 

^■^MTftSTpj: S^tqoj uqnf^PT: n 

R. Tr., 107. 

3 * , 

, t*iT ?ft5R>J5gf^ijrr || 

R. Tr., 107. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


















( 353 ) 


Page 109. 

1. fqaTRf: -flCRrfaq: fq^T | 

S. C. Comm., 10. 

2. qqiFiTTq fq^Tf^HT I 
MtqRTqoiq^q SUfs^lT || 

T. San., 1 


Page^llO. 

1. gw %rf3?qqT sqppqqi 

<3T%sft trfqifa ^cq^fqHT I 

5#t«qtcirf5Tqifaq : P?^^TPT^'nq%fl'R55T- 

^taT qqqfq oiq^q fqffq^5Tif?q <Pt[*di l 

T. T. N.,22. 


Page 111. 

1- fopSTft ^q'T^'n ^TgqgT?Tgq: 

qT^wq^qa qrrsqfqs^T *?Tfiqq.r5TRRT i 
rfT^cqv^qsr g^f^RT qftg 3*1 Tiq- 

3T1 *forr II 

R. Tr., 108, 


Page 112. 

1. %qq STT^T: 5iqTqpra^a?r?q qqTqftSJWJIT: I 

S. D. S., Introd. 

Page 118. 

1- q^cTT^cFqoi qsqfqsqfct I 

Bh. Su., Ch. 37. S. 18. 

Page 120. 

1- q*T$rsfq f| gtf.oqr s»Tq? qcqssq^faq: l 
*nsft =q vrcnqTfqsr sqq; ii 

A. Bh.,il72. 

Page 121. 

l. squsqram wRtq <?t^£t ^ps: i 

sfaccfitfd^sq*: || 

H. S. P., Vol. I. 27. 

45 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 







( 354 ) 

Page 131. 

1. ^fnnrara’i#- 

<-d<rm-H|4 31*13^ vrr®JTT|^TJ^ | 

%fg?T3T 

Dh. L., 3. 

2 . , 

Dh. L., 3. 

^ ^T^Trf*Rvrr^r%n ^rr ; i 

" Dh. L., 3. 

3. ^q5^^q?wraT ?n=i \ 

v Dh. L., 3. 

4. IT^H^TTIHTf^r | 

e _ Dh. L, 10. 

5- 5'«WH W fc, t ^ , 

Dh. L., 8. 

Page 134. 

I^IT 3Trqa Stz&n ^f§^T7: 

I. P. V., I 

Page 141 - 

5SS3teg^' 

SSSSstSS-* 1 

9 s-^ * . ^ *-*• Comm. 

^ **^: *? f^*p T , 

3 - ft ®h=i fira, wft ar D V"’ 185 ' 

Dh. L., 233. 

Pa ge 143. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 















( 355 ) 


^nfr f^qfirar: m^eu n 

Bh. G. S., (Concl.) 

Page 145. 

1. 3T7% fq<joq^qqr: %'H^rq<ji|f*Rq^q>q?33BT: I 

T. A., Ah. 37. (MS.) 

2. ^PlHrMfvqq5q^q grUH^B 5 ^ I 

A. Bh., 297. 

Page 146. 

1. awcuq^qJTf^fl^ feqfdTP^qdi i 

f^ct ^ o^tt ^T ^qr?q g n 

S. N., 77. 

2. 5q y% l ^ =qf|[3sfq JPJT^ I 

»mferaiuiT«t i r(^T gq srqifad: ii 

S. N., 1. 

3. Jraq sq^*F5[fe fedcq fqoifrlFq I 

S. N., 7. 

Page 148. 

1. ssftfla: ^9^5114*11 feq: I 

?R^F^Tf«HT *TOT II 

^qfe^T I 

feffaqrimrs^q gpifeqjpftfdT ii 

P. S. Comm., 199. 

2. 5qg$foT®t% fq>3 g^qj^T I 

T. A. Comm., Ah. 37. (MS.) 

Page 149. 

1. ^tfq*a^riq|^f^3qq^TlFrrjT: f><3*CTrI: I 

arisW^q g^qf BWFq^q II 

T. A. Comm., Ah. 37. (MS.) 

2. ?s %qrf^fq 5qusqT??RT<JiTflBTTi^qiRftq ««q^fq g n^r- 

.I? ^nrfi^gfsqT^^TBT^q^qq sfd^ldcqpU 

T. A. Comm., Ah. I., 15-16. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 





( 356 ) 


§5 *Tas=ci^ris5T% qm 

f^^rwf^3Tc*TT!r: sx qq f?iffXTi?w^ i 

T. A. Comm., Ah. 37. (MS.) 

3U*ft^q ^JTjeq^ | 

T. A. Comm., Ah. 37. (MS.) 

T. A- Comm., Ah. 37. (MS.) 

T. A. Comm., Ah. 37. (MS.) 
! ra! * 5raras ?ft wroirfl i 

T. A. Comm., Ah. 37. (MS.) 

^ ' 

-*T*ra*nr: sfgg n 

T - A. Comm., Ah. 37. (MS.) 

Page 150. 

H5kT* m: ^ «**• 

ncn , 3 . r . . T ‘ A ‘ Comm., Ah. 37. (MS.) 

^f^cIT gfoijxjf | 

T. A. Comm., Ah. 37, (MS.) 

Pa ge 151. 

22^” ^ a, '"3 ?am- 

^ 1 ^" l 

-f. ^TOTOISRHI: mh 

^ .fer?TvqT^ i 

Bh. S. Comm., (MS.) 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



















( 357 ) 


Page 152. 

s fg*i qq et^T qiifo 5tTT<3sf*Rq)f^fo^ ii 

Bh. (MS.) 

2. M te re . l ^R ?lf q-^Ic^^gf(xT?qgiWSg^ 

vn^q.^t.^SRRt'afcqa vqsnq^NrraTsi. 

Bh. (MS.) 

Page 154. 

1- ^Tfa^ss^ S 

TT?*) s^ft^gcF^: I 

D. C., (Concl.) 


1. 


Page 158. 

^qTT: 

. 

M. M., 202. 


Page 159. 

1. swft i 

JTimqiT^iqT^TS^q^TlTqXfnaiq || 

M. M., 1. 

2. ^ic?ifqcgnqF15lf5«PRvqf 33T3. 3XT=qiq^f^HHl3BqT^T«JT^ I 

3TT?Jj5T^fR5fla\3qaqc^r gjTqsqT: STtf: II 

M. M., 202. 

3. q.aiqm^ra qjisqr^E i 

sjt^qT^qt vgm scqfagiq^qm. II 

M. M., 202. 

Page 160. 

1. Tnrai\«a?%rtfi^^TRT^5<§ : fs?iT^ i 
373^*3 ^?lf^773??7T f^q^ xqqr I 
sufe feqR^rUT II 

s. S. V., 1-2. 

S. S. V., 48. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 











( 358 ) 


2. fl^T3TfnRT0lf I 

TRT 1 ^FTTWriTTORq^ I 

ff^RT sqfkof ^qqr^T || 

S. S. V., 48. 


Page 166. 

1. a^hjfo^r|qfarg*iRjrfq ^RejanRnfqdfa 5WT°i ^rasffaar- 
5a i ^^qi^gqacaia, i 

S. Bh., 8. 

^ ^ yq<i qq ?TTqf aat | 

qqy n 

I. P.fV., II., 271. 

Page 167. 

i 

3 UI k -l^-H q| W4STafei ^Tqjr oqRSqR^*-.|| 

2 - 

, __. I. P. V. V. (MS.) 

^513^ %g. „ 

T. A., I., 35. 

Page 168 

O _ _ . T. A. I., 149. 

' • 

, I. P. V., I. 200. 

T ^5I$R5Tfq5tfqcrft | I 

i u^i c * I* P* 208-9. 

^ SW *W 3WlfqilT qq^ „ 

T. A., I., 50. 


* 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




















1. 


( 359 ) 

Page 170. 

I qq^T^R f^RT: I 

3cSTR % ^cSTT* U 

T. A., I, 35. 

rf^ ( fqqiSIT^J^ ) «11 I cH«*cq I Id* 

fqqqu 

T. A., I. 49. 

2. fewR refeSIcgqK I 

T. A., I. 7. 

I^T'Vtflqwfa fqsR qq^gmi 

3f3TTfojqq 

%fq fq*Trf^fq: i ^ ^rfqq**.ii 

T. A., I., 20. 

qjq q* fqq> q*P£?q qum-nfq I 

T. A., I. 20. 

3. q^Tnui I 

T. A., I. 3. 

Page 171. 

1. qqtq gu reS ^4 S sfal ffa m&H 

3TFF^tRf: ... 

^q qg^^qrqrftfeft STOSqqq.-• 

^qfa: q^qr^ra: 

.. 

T. A., II, 81-6. 

2. 3Tfrq ^TlrET *&’■ I 

sra: q'roiTifq^R mi ^f^^ Ii n^W[, il 

T. A., II., 186. 

3. q^=q^T q q<iq*qqT ^rtt i 
3 ?ftmafo gfangqT ^qq\fq fq»ra^ u 

T. A., II., 233. 

4. q^q qqqfqa^ftfa qrq qn^qi^83T $Tfqq, l 

I. P. V., II. 276. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 

















( 360 ) 


Page 272. 

^TrF^rf^cq^q^q Ur3f*T^tq?3?r£r II 

I. P. V., I, 35. 

Page 176. 

1 • ^IcHST^ror % ^ smg^^gTsfgtf^ggTTqsRRStra. I 

I. P. V., I, 20. 

2 i^hi f'at 

i. p. v., i. 21. 

Page 177. 

' £** wrt ftAftsr I 

a=i swfq snwnffc, aaraai n 

0 T. A., I. 83. 

W ^«WTOOft»» 

T. A., I. 55. 

, A . p age 179. 

ftm „ 

2. o^t - T * A, » L 80 ' 

5,8! *'" fi W3'#r<iratfa»ret aia^ik 

o A 1. P. V., II. 275. 

' qT g?, T , 

XirfeJr 1 ^ ^ T ^ S3T ^^nfTTSX'Tf | 

4 ?->; ^ . T. A., VIII. 107. 

* T. A., VIII. 173. 

' SWr* *"**»»*■ 

T. A., VIII. 163. 




CC-0 Kashmir Research Institute. Digitzed by eGangotri 


















( 361 ) 


1. 

2 . 


3. 


Page 180. 

WZ 5IrF^nj; I 
T. S., 5. 

^3^l»lf+t(d «1 5T«VPTrafc*lfd:4«*M: I 
H ff ?! =3 I 

T. A., I. 58. 

SWP*5|T f?i*F&a^VTTq 3TTSFI5Rft<UI 

T. A., I. 56. 


1. 


2 . 


3. 


4. 


Page 181. 



T. A., I. 54. 


q^Rl^of ^ I 

^Tii ^itcht u 

P. S., 55. 

prut ii 
T- S., 57. 


3T^q I 

nvnq q>T*oi sfhfi.HajHIcfll'Jl^i 5T^: II 

T. A., VI. 111. 

3T ^Fq ^CTcTT I 

sit 5i ■RrsiTcnf^ Jisaijs: n 

T. A., VI. 82-3. 


1. 


2 . 


Page 182. 

qsjqTsqfcrf^Fq vq^T^tH^RTTcTraT I 
cPnrn&fa 5TPag sqfcjf^R: f^V T^: II 

T. A., VI. 61. 

^T qgc4 qfcstf^cm i 

T. A., VI. 60. 

^sEsrats » 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 









( 362 ) 

3. dcfctfR 51 I 

T. A., VI. 76. 

Page 183. 

1- 3TT ^fd+'yTOTTrRRT I 


.n 

^ asr^rrei fg^Ct^r q^gtRid: i 
3T5H WZj *rgfd g?T pj : || 

S. C., 455. (BhumikS). 
Page 184. 

i. frwwm mi&m , 

!I!^ ra **’"* U 

*i”«3r ^ 5 -n^ < 7igvrrc?Rj^ | 

9 „. * ^ T. A., VI, 57-9. 

g.*^ fira: * af ’iWNx&sft* a 8 : i 

T. A., VI, 56. 

. Page 185. 

t*f' » <*** , 

I, 

• ■ art^fec^ fiwfepifjn | 

* . T. A., VI. 77. 

g f grqra^ ! '^. cqta~- 

2 - , T ' A " Vl 

T. A., VI. 80. 

, ~ p age 186. 

T. A. I, 56. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



















( 363 ) 


2. ?It? STT 1 ! <rl=llc+l«ii I 

cTc^dl^sfR ^c^gfvf.5^ II 

T. A., I, 72. 

3 - #3t g 53 : I 

<^§q n 

T. A., I, 78. 

fq^3RTrTrfq5r^^c^«T qi'^l I dg'i'S,*^.. 

3^fac?ft ffn ^^faTciftr ??qa: i 
3T32J SRT ?mrq fqvrq 5?*ft^qcdWqT: I 

T. A., I, 79. 

4* ^tsjrf^rr q^rFt i 

T. A., I, 79. 


!• qW3Ji*ft 3 1 


Page 187. 


T. A., I, 81. 


el^T frti: qj^cl^ R-'ddi I 

ifd, 

2. ^tsnfq ■fwfq^T i 

eft eiqTfql^^qigT^qrR-d qsrRdT II 


T. A., I, 82. 


T. A., I. 83. 

3 * §fd i 

T. A., I. 258. 

4. qa srf^BSPTfqrq dq i 
^ dTrR Tl^qgrlfTTl^flTf^FI^ II 
^ftsfq eRfl ^Tqgqrqrf^fqqfllclH I . 

T. A., I. 255.6. 

5 ‘ srr^srfomft ^TT^qrq q,q srrviT^ift fqsrrFei: i 

T. A., I. 203. 

6 " §fd— 51 T**iq?r | d 3 q fk qfcJIMNItll 

ftTOrl^ | a im qtf qjjgi srrgaTgqrq geg^ | 

T. A., I. 182. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




















( 364 ) 


7. 



T. A., I. 205. 


Page 1S8. 

^rnti-HsInv^ jj <rf|g: I 

f^forPT jtRTTbptjt: || 


T. A., I. 186-7. 


Page 189. 


A J 

l- 'rffwrteqrf^sft q ^rrrf?;. 

_ T * A. Comm., I. 188. 

fk , 

I. P. V., II. 196. 

Pflcrp ion 



2 rv - T - A., I. 235. 

T. A., I. 186. 


T. A., Ah, II, 39. 


3 - ^'wirah^nra^^i.,, 


*&m IWTOIq Ifrtrpn ' ^ 1 

^Tcf ^n=nr a^T-r. 

T. A. Comm., Ah, II, 40. 

JT^TOTntTi^ it.* 


4- i " 3 '^^*WSfcraqra*i 


T. A., Ah, II, 3. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 







( 365 ) 


Page 191. 

!• lotiffl RTt-,<rTj qiSPI I 

* ^Ttsjr ?rm dsrr^r ^re ^mnfq n 

T. A., I, 62. 

2. JTfa^ f| lqp=q: RWW’ ft 5RL l 

=gicTR: .U 

T. .A, I. 192. 


Page 192. 

1- *T*I I fe+<g*J I 

«%qTptf«rat JTT2J: II 

T. A., I, 64. 

2. RtITTT^? fegfafcr ^T ^PTT I 

dltfHT HT 51 dxdd: I 
+ISI*U^l*»Ti+ti7»o^d(^fd : II 

T. A., I, 66. 


1. 


2 . 


Page 194. 

fe 4^ iqfd MKi^A^Rfag 

dx3 afdMST: ffd ff^d^MlfyY^T 

flffitl:.I 

ppptpu 3^ ^ 

pf^q^T §fd jJsfr^qifyVtqi Ptaj: 1 

T. A., I, 69. 


PTpqqTdsi^qf: trffd3 ? pp : TTq j i ^nr^sfq qTd* 

^ypTHTt^wf^qT^T^ dfsf^T^qd ?fd dqT 3^d v>^)ki(d 4 ! - 
fddxgqTfH^KT I 

T. A., I, 70. 


Page 195. 

1. §fd q^qPcTrci I 

JPTT 1 ^ fd^Ps*^ I d. U 

T. A., 1,149. 

Page 196. 

1. t«a**5WF* SOrPT U+REl dT3^ m ^ 

^ 3$T5pf 5ra 3TSPPTsil(c*lni(q ^RTTcTRlf^ | 

I. P. V., I. 35-6. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 





















1. 


( 366 ) 

Page 197. 

“ I ^ 3TS*rf*PiS «Rf: I q*lT ft ^F^RT^I 

3?TOOT1^rR q^cjqTOTjlTWllSIR?ra«lPTR- 
sfq^Tfq^qfeT, s'4 q^T qftjpi? sfcl, S^T 
^TR^T?iq^!Kn^TTc^H?SRrqT^ I 
P. T. V., 19. 

2. =3 qq ^5jj T << ” §fq sqq^ §#U 

^ ^ ^q(d arsqqf^jgf^^-^jj- | 

P. T. V., 21. 

Page 199. 

1. 

T. A., I, 104. 
ftwra: fq^rffa; f^ffor- I 

T. A. Comm., I, 105. 

Page 202. 

1 I 

! q f; *&*s™^\** „ 

S , 

fq^ : |( 

2. g T.A„II,3-4. 

^01 qj^qrf^P .*Rg*rfN ^fn*nn 5^31“ 

rJTf^sW q^J^.:. ^ 

^gqjrassn^SJPra Sjlft* 
?^frjrqq qific^ 3TTSTS*lfs I 
I, P. V., 1.182-5. 

Page 205. 

S- 51 ^. ^WlfelT SST%qfa ST =3 fqrW^IT 5^ 

3^ 3TSqn?q , 

1. P. V., I, 214. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 










( 367 ) 


2. 3?Tc$TT3 ^ f^fr^rrf^feg^TT I 
^T^RtnTf^^q STSTcS ff -f^^toi: II 

I. P. V., I, 200. 


3. sq^q q qqq fqrfq^qdT ^ arq^wrfq =g^ 

3TRtt<3^ i TTHHT^r^cf f| JTJrmfq qrfqfvsqa i atfafrsq^ S3 
tft 3T^^rq 31TVTTg^a !?R ^ ^ I 

I. P. V., I, 208-9. 


4. StIT =3 ^RRRPqdT ^40.^H4 SqT<R^R*, 

^rr q ^g^nf^^fq ^nrnf^ fft i 

I. P. V., I, 209. 


5- fqfd: 


qrr ^f> 1 


i. p. v., I, 203. 


Page 212. 

1. §^=q fqqitqfcRiTF^ qiTTT^S O^T I q^RT^J^WqPt 
?ifct srojq.grq^H i i Rq 

.I 

Ta. San., T. D., 9. 


Page 213. 

1. “qfflra q^rssT^Tgq^T^T^’’ auq ‘‘^rasq «ra:’» 

I rlS ^5^<n ER^qST^faT ^rM^UiT^r^ S$fd^ 

S. Bh., 337. 

2. q I 

I. P. V., 1, 106. 

3. siqwfq fvtai^HR ancnfq qfaju 
qrfi&q ^q^qTg^fRTRTT^qfd i 

I. P. V., 1.108. 


Page 214. 

1. s gq ^cttt smtv.q^ q^q 3^TgqTfiiH qqqf^q i 

l. P. V. I., 42-3 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 















( 368 ) 


Page 216. 

1. 73T3T si isrrfo: 33TTq g 53 53 

37q3^i $<tPd: l 

I. P. V., II., 114. 

Page 217. 

1. 373383^3 3T5RT ^T3T^Tf.fd33TT: I 

f333T ^ fsi3: II 

f37^uc7333T | 

f3‘3I^R l rqir^^l3^3tf35qT37Tra^ ; || 

T. A., I, 98-9. 

2. 33 773f3>3T*333 ?fd 3T33 tK V&3. 313^3 3.3$ 

5T3$ 5^ I 

I. P. V., I. 32. 

Page 218. 

1 ‘ *** ?3TplW3 37T383T 3 I 
37^F3 33383^3i^^333T333: $F33; || 



4 - 277 ' 

5 ' 2 *?SiS 5 Mt ^' '' P ' V ' ,L29 ' 

6. «,»&,- T - A -> > • 95 ’ 

^T3013 ^ ^ T ^1$* SWfa f33333f3 3 I 33*hfJ 

2**^ «■*■***, 

W f ^ T ^ **^$1 m fel3T II 

1. P. V., I. 111. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 






















( 369 ) 


Page 219. 

1. vrrwFq ^q Trrgqtfs'FPj.' 

s qsrfq ^tacqfa*?4 » 

T. A., I. 109. 


Page 220. 

1. JRTgsFsS f| \wc{ 3?T ^ I 

^ cff^HThr^fo II 

T. A., I. 110- 


Page 221. 

3T<7Wf^ *^2! 

aqpfrrsrafer ?fei 

^T^RtirK: I ^ f^r^° «rf€S’3c3T?t 

i l p V j L 108 . 9 . 

3 %^5 jftsqf^qftq %*FI 3^ 

$IIc*U3 ftwW'". _ _ - 


t P V. 


Page 222. 

1. q^rafq g^RqrwiT: 

SPSS's* aSSRSF&sfa Zt&W- 

fq^ft Slf^g^ca q*TJJ5lRl ifa ^ ^fcl5lf^ : I 

I. P. V., I. 109. 


Page 223. 

1. ^FiTTOraf* g^acs mo iff 5 ^ i ^ q^if^i smTmRRwfa* 

SHWah* ?T5»ra^: I 

I. P. V., I. 109. F. N. 

2. qfep$ 3TT*m4t q fcfire 33: 

?3*T3L *R?i 3 3 3 ^^3 3S33: S333'tf3 

f34?3eqT33T*mFn£.qq 3 qft35&q3T3L3ft3&3 

3^ | ^^n^I3^TTr4nqtf?Rlfe: l 

I. p. v.s I. Ill; 

47 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 











3. ^T4T =q f^Sjtf 

^T 27qTf^5lf^RRf^ 'fifearf: I 

I. P. V., I. 110. F. N. 

Page 225. 

l. ^^TOT^rr<3?ic^ i 

I. P. V., II. 13. 

2 * ^ 3^3 %i gwf^qfjrfa qfaq^ 

*3?^ aro =g apqp^q^g 

ap^^ij f^PTf I 

I. P. V., II. 14. 

Page 227. 

1 * ^4>k+^ fspn qjT^jfiTiT^Jix | —. 

?WI ^T PivjfrsqH I 

* . I. p. v., II. 174-5. 

rf^omTIipr fl,5ra,ia *^ra\5-*ift f fa faeara aqatfan 
nvi'a™ 5 7 Ira T' 1 ** sasnaEaqraf anaraifeaftafJt 
m '* ra waWfcww «, at aaa:, 

’’T aaf ^' ftaaaasaanaTsaatfta^i 

4. I. P. V., II. 23-4. 

T L P< V< > n. 42. 

i 

I. P. V., II. 28. 

Page 228 ‘ 

g ^ t^t qrite i grgcq. 

"* ' *"*” 51 »«« war *’*’•«<* 

I. P. V., I. 44. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 












( 371 ) 


1. 


Page 229. 

q ff TT?qsj Srtq sRTlit argiTTW^ 1 !.' Jj ^ 

q^fed ^ feiPsqFcqTfq&iq: | 3TPTJ^9 ^^vS*” 

f? q Wfa. 5^ ^3^'° T 




I. P. V., II. 186- 


Page 230. 

1. fsiq: sqqq^qq: | 

SqT?i5qT«Tfgafa?T 4^*1 H 

T. A., VI. 48. 

5^4 ^ 

nq STScUf^^q qjvqfwfel^f^BT II 

^fq^TOfcffl ^srat? I 

T. A., VI. 55. 

Page 232. 

1. tqsqlqoTf q ^acRqTrl^T fI ^qfo qf? fl W*9 : 

ftq»ri f*rf*nfiik fNl qq*tf ^fj^a J 3 

fc$«sq ^iWt itaft fq'WT ^sfe f^fm» 

fqjqqsjq if^ %q.qTrfa*rfqq a ?3 sfq q^m: i 

V. S. £. Bh., 407. 


Page 234. 

1. qc^qpisq^Tcgq: f^iqq^q ^ i 

q|qT3qrfq 3x4 fqq|: II 

^ T. A., VI. 3. 


Page 235. 

1. ^IF^qTs Slfqi^T: pqpt^lT: qqqiqq>T: I 
tfqr Ifq fea^T: sgwt 4qq°u: 

T. A., VI. 52. 

2. ^?qrfq qx^sfsw^qafq^fw*; i 

cFacmqTyqqtfa ^ s fq^q^ ii 

T. A., VI. 49. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 








( 372 ) 


Page 237. 

1. faq: q‘q?rf%;gfqvR: i 

T. A., VI. 48. 

Page 240. 

1. 3^T VfTSiqfq q<*. I 

I. P. V., I, 1. 

Page 241. 

1 ’ sqnreqrqg^fssa* 

q? SITqqss q^q qqyqqif^q ^Tlfll flTW5ft 
****** qm qfefgWr , 

I. P. V., II, 192-3. 

Page 242. 

!• ^fl^qqq^ g q*q: qx^a^ f 

*• P- V.,;II. 191. 

Page 243. 

l- ft , 

2 JV rA fv P- V., II. 196. 

' W ' a * ^ ^ ara ' >la<R '"* 

3 __ . ■• p - V., II, 196-7. 

3. « s=>= 5nwH3ra: , 

T. A., VI. 78. 

Page 244 

T. A., VI. 80. 

T. A. Comm., VI. 81. 
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2. mm q srm i 

5P1T fl 3 n*n f.^: II 

T. A., VI. 116. 

Page 245. 

1. ntinfn afe stifefefa* 1 ! sfn m ntst mroifro i 

i. p. v., i, 35. 

2. an€r ^r^nwTsit m fenro#fen^ i 
nnf^nTJFTOTfqfensn *n to fen u 

T. A., VI, 116. 

3. m ^t ^^TOrFL^Tn ^t^t nn: i 

s*nfeft fea^iRL^j«?nT qnq+q><?<wi*ui 

faro^fenwqFi.fe*Nn i 

T. A., VI, 117. 


Page 246. 

1. sn wrt sjTnnnisn fea ^ wRin: i 

^5nfn fe* *rafq \\ 

T. A., VI, 128. 

2. *n wTOrafes q§nr ^!§z*K > 

g«nfq Tnf^fen^m m u 

T. A., VI, 129. 


Page 247. 

1. ^T f| fq>fe^5qcn ^ I 

ssin sn TOnn u 

T. A., VI, 136. 


2 . 

3. 


sin n qntf 5 ^s 4 fenfes n^T i 
m qsft sinta-TOnr nn: u 

T. A., VI, 142. 


nfeqsnferoqr-. 

3R?n*?rcfefq 

fessgin *n*nt feani+uar g 

^ wnfe ^ i 

T. A. Comm., VI, 143. 
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4. I 

^ £fef|cri^TTf ^55FTT 
3T3: ^TFTsJilT f^: 

T. A., VI, 144-5. 

Page 248. 

*• S°i3qsfan fqqq^ qpi 1 

i| ! ^ 7 TToTc 71 =fc ^Tfq fqqq ^qfj^fq || 


2. fqsfeg ^ 3 ^ , 

7l«trtxqfafo STtR |) 


T. A., VI, 151-2. 


T. A., VI, 157. 


Page 249. 

1- ^ f^£r , 

2 fcmr-A ^ ~ T. A., VI, 160. 

^ 'firaa^rjg^ | q^5jq;rgj^"". 

, . * T. A., VI, 161. 

* ^3 ft* ^ . 

* Rq ^*** ^hmm£: „ 

T. A., VI, 164-5. 

j . Pa ge 250. 

I. P. V., 11,200. 

I - Pa ^ e 251. 


1 


T. A., VI. 171. 


2l ^ 

T. A„ VI, 180. 

, * Page 253. 

T. A., VI. 192. 
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2. mj tfqfqwi qT^: i 

Sftqt *qT^W TTW ^^11 

T. A., VI. 185. 

3. ST^T 3Tt^: g^^T^TO^^TcTWT^SITf^ra5lT^L^' 
^f^T^srrqTfeqpi fq^it qfei qrsiqwHrcfl^qpri 
fqfqST I 

T. A. Comm., VI, 185. 

Page 255. 

1- ^qi^iq fqerreq ^rnrr^r q*<ri fq§: i 
^s\ ^T^Rtn^^qa u 

T. A., VI. 199. 

Page 256. 

1- TTFTTq? TT?TTrf^^cg^ I 

1. P. V., I, 25. 

Page 261. 

1. &t ^q'^oi\^cnw^qeff^rfci v TrRTSWT^: 

nm^TfflTtci aiT^rat qiqq^^s^e^Tra: 

qiqqt. ^q^rarcrer^^qcqr^ sitfq qqq 2?°t 23^ 

3??qT?q^q: ^S°q: I 

I. P. V., II, 66. 

2. fqrmq&q q qq: awm*, fq^aj qi^jfrfqq: 31^53 STTWTHT^q*: 

qq>^q srrflTsrorq qqqq vz ^tfei 
tfq I qqt ^qqW*TTSqf: ^q^giiRqrJinqqwi^qT^ 0 !!^ 
sn*rFqTq*TT^f arrerct s*nof qqqq 1 

I. p. v., 111 . 69-71. 

Page 262. 

1. q*lT^fq qqrfeq qqiB^cqf^ f*raq I 
^TTviT^qq crq;fsjra 3 *fqTqaTfq$ 11 

1 . P. V., I, 85-6. 

Page 264. 

1. qfefiS 3 $: q*Sq$ aqq^T^iB* 5fiqfblqq83T3qHsqTqT^ ^3- 
nqTfeg*q{?qqt ^uiut^H tout nrqfq a?w^ anf^t 
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aTj|f?^dl*-d <3 r cf qff: q+T+lTddqr 

STR^Td I 

I. p. V., I, 261. 

3TTOTST 3T^^r^T II 

f^Tts’4T^vrr^q ?j g^: i 

fd+fcr^ *$3lfd^d^dl'-3j||fag II 

I. P. V., I, 320. 

3. RddTh sftefa? q^Trfq, ^vqqTfrr, 3?!^, SJRTfa, qiftfo, 
£L{J^^ ^ rtrT ^ T ^ qq qqq^H q: 

n i«i<ti+ii«(: ^av^oi q?r ¥JJTqdr fqqfcq^ 

=q ?rqT arq l 3?q^ 

^U* 1 ' q^^cqivfT^TO^rqf S$2dFqq5H: 

q=* ^-W l^'-n°Md5T^f%5^t|f^j ; , 

I. P. v., I, 322. 


Page 265. 

3TTVTra ^,^ qHf > WJ =q EPFcTTWR^ STOcNq 
?fd =q 3 rrorJ^ -qqq^r 37t*iqfd, ?q;r 

T'tZJ m **** *m* «Rfei vroqnnAq^ «q£ 

3Td: 3TT^ ra %^ T g ; , y ^ 

9 ^f> ^ I. P. V., 1,329-30. 

q sfr 37q%qTcjqf?cqHfq q vqqrqf 


I. P. V., I, 330. 


Page 266, 

1* qsm ftqq^PTqrRT m.A 


wh*nq|: II 


I. P. V., II, 96. 


Page 267. 




I. P. V., 1,71. 


Page 269 

’• ^ ^ ^ ^TO Si)[ , 


I. P. V., I, 77. 
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1* S5 


Page 271. 

3T^f%cq^TT^ ft*T- 
^Te5? iPTrqf^qcT^I^I^^^T^ gT57Tc*l4*IT 
^(qqra i 

I. P. v., I 166. 



Page 272. 

1. ggrfq fg^.^qg gsir hHi: ^qqqn T4T3^? T*2?fq: i 

51 f^qi^q5T15i %»rf%rMfsl^flf3^iMllrH«tl Fulfil 3?fq g 
ssHirf^cqs^ sgwN, ^ q qqw^T^nn: 

Scqsjj^ta qs i 

i. p. v., 1 .188. 

2. 3Tr * TT 3 T? qTtp: ^ ^ -TRTT^PT ffg fgsrfgp^s*^ I 

I. P. V., I, 190. 


1. 


2 . 


Page 273. 

3T£jJ qt ^i^T^XPIT^Tr^^Tqp-^^qT qP-q^lTf^TJ^iT flfrV): 

i cifitsi sgqrpwqT^fg^q q4tq:, qrqq 3 trt9- 
tf^rsgw i 

^ I. P. V.. I. 167. 


qgfq STT^TT^TT^ri 5THt5rl4f^5lTq aTqHTTTpqqsq. ^i^fd^xciyo^aifw 
q?Jlfq qq qqi 55TWIJ. 373^: 73537 * 75 : 0 - 

fefen^ajixi^q ^T4?p:qT?5isTifai5ig^qr^i^^i^!3qcr#:, q3 
feqqqT srr^T 37T«T^^T^?qq ^raT 4ter? qfe 

•ftsf ^q <ra ^ts^-g^^^mqrupjgTdqqrr^ qq I 

1= P. V., T. 167-8. 


Page 274. 

1. 3121 WI 37TSIT qPEmfq^ o5J qnqoigT gfl gr^TT^, 3*9 

arf^a^?fg gl^rnTT^^i qsTs^qeq 37 fq%: i qq cu*hmi<h- 

qcqqtet sfa qr i 

I. P. V., 1.168. 

2, qf| STTl^wfa 33T ^faSTqTTTr^T^TqT ^ qq, 

^TqT^qfqf^ ^qroi^u qqq^^fgsc^ivrrsn^ qqrr- 

^rafqsil^: qW^T q S3PIJ 

I. p. V., I. 174. 
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Page 276. 
crrcifa i 

T. A., VI. 156. 

“fgfqtq ^Ttqdl^^dl fq^”.'fqflfcl 

S^fqgqjgcp^qx, qgqq^q^ST— Slshl^ufcgijXr mt, ^cfo- 

^^pnfqgx, fqqn i 

p. H., 11-2, 

Page 277. 

ot*S 9 ' * ^WFITfer 

*ngg^ r ^T^qgRq*rra: gRcsi^q ^^mn^igrnt- 

Si^iqqRT^Rfq qqg ejox sgirf a^i^i.uc^q: ^g^q: | 

I. p. v.. II. 66. 

qqi^qTqf^rqRlq qfSflVnSJ! M^l 

I. P. V., H. 144. 

Page 278. 

q$ §q : RpRrr? fg^.^TT^} qgqx.| 

9Tf?fa s^Tig^ qf^3L ^S^Wq- 

^ > f^iq^sfq $q^ 

3Xg gX^^ 1111 ^^’ ft Ifg^TXOI^Slfg^Tq: g ^ 


I. p. V., I, 53-4. 


.i 

SSraaSGS^,. 

m -^ ?e?e bt %qT ^qg qg aresfte; it 

T. A., II. 50. 
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Page 279. 

1. q^T =q srfqfqfNq £5ltq =qgqp=qq fqqT ff 55«jq^ I 
^T ?SFT5?qgWT%fc q $efqqs%aj fqqT %jg ^qfq || 

If ®R^n^q5Tr5tHR^q q%rqqflqTqWc^q5 qgqi:, arq^Traqsi 

^(Tt:-^rfeqTf^^q4TJU-3^4t:, qfdSiqiFcf ^qj^, 37^—3^. 

Stqf^qqT fqqr qrfqqK^, ^^% qprU°qi qH- 

Jp^oi q fqqT^q ?cqy: I 

T. A., II, 47-8. 

2. “ rPIT f| qT^lT^qm^T'qT fBlvrra^ arrets 51%: ( 3FqqT3Ff 

JITO: gq:, qiUTqT . 

“ ffq*ira% 3TT^q% 51%: I 

T. A., VI. 223. 

3. qqqfcl555TTfqrr^'Icq%$?ai qTO qsif%qT<m gsqr £%: | 

T. A., VI. 224. 

Page 282. 

1. are a?rraL q*t *ra sqqqrqtq sq^tf qfgqjsq: 

qslsAf^n fqq^qt qr* *qqqt ^tw^t 

sqTqT?: SWI^T q gqT3qqFq:Fq*iqqq^q: | 
q 3?qJrq gqt 3 «q^^Txt qfi^qqaqTqRqjFbfq gqfgqqT- 
I qq: gqT3*nft qTq^L ^FF^qTcJXT ^Tqq. 

g^^qqTqT^qTqasmfq^qTqTfTfq fqq^qsqfgqq «?q,. 

dFPTdL W^qf sqrqr?: qqJFtqjcq<ftqqT?nT ^ qq ST$at qq 

qTSSVt: %qrfqf.^ c iqT ^T^'SqiFgfqqqT. 

w qq q*tfq i 

I. P. V., II, 40-1. 

2. fqqjqq fl tfqqqq^oiq. axfq^Tq: S q a?q qT%| q fl axfwqt 
«¥t®sq qq: q q qgpfe: qqtsft' qi^q: sqqsq:, arqg^ q 

q ^jfq: q?qqtqa qsiq^qtfcqq: i 

I. P. V., I, 54-5. 

Page 283. 

1. fqfqqT ?qqqT, fqfoq^q ^ 5ifq>q$q q^q: aFqsqqq^ 
%fwq: | 

I. P. v., I, 240 . 
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2. anvrraRi qatfaq qq. 3FqfcqqF<rcta3>cq q^fcq 

JS^j^qui ^?^^nmQT«TeR T ?q , i^SIlTi^FF.^FIT3!Tm^F^- 
fqsftqq, rl^I qqqTVIFmT# 2T^y'0Tq^/ SWR**, 
argsqtqfqqs 3 3TT*?r&g ^ayifgcdi^nflTom I 

I. P. V., II, 103. 

Page 284. 

1. €Eqfa|fqfqqs^qq qiqa q?FJ2 {q?75T fqaqfqaTFqT ^nvT 
^TTFSHFia goiq'JiT^ifa^q^fuj i 

I. P. V., 1,141-2. 


rage ^yz. 


1. a SRiT?!: a arsqqaTq:. 

"arq^” ?fq SFqqatfqr^, srqaqrrara qq 
^IRH | SRqq^q 3 aaaqn^TIc^cqT^ 3TgqqW5RFqftq- 
jptsqtqara: l 

I. P. V., 1, 60-1. 


Page 293. 

3*3^9 q$gg qr q^qj jj 37gvra> lUFOT gjw: ^foPTSf, 

^ Scqfq 3TTcfrfq qstsqqq:, q??q f| 3?qFt “?^” 

q=RT5I ?fq crt q^gqfqqT a fk fqfqj 

2 ■> . I-P-V,I,63. 

373^43 f| ^qnii a-qq ste^Rsr tna^qi ftqfq 

3TTf2W<^fk^qfqqsq fqqcqUR^ I 

I- P. V., I, 64. 


Page 300. 

1 • 34>i'<i4 a q ^TqRqqqq^qTqq qifa S^lVl 

‘t^Twraqn^tinqu q^qjq, 3?qtqT3*ra?T^: %q?g. 

qaarq, U^raTcWqqFtr^- 
» ^^f^Taq^q^n^a aTT^nfoft ^4W»t, fqq^- 

^rrqqt^Rqq.q^q an^rraFcTCS^nfflSNW cftqq^t^- 

*3?^qqq.^mqfq , 

I. P. V., 1,124. 


Page 301. 

1% ^ ^ r-TRfq | qq^q f| q^q SJRqq. qq 

g 3n ^"q^tfqq^a^rfe^x, ^ ■ ■■ , ,.. q, uq iqqrqqfag: t 

I. P. V., 1,119-20. 
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2. 3ffq s'fq^: ^aT^TT^ 

•UTRIT qT^cf^^^T cR9r^5t f^lfe qTqq. U+I5I^ 

qT^f^qff^tfqTqwst fqqsfcq q feqffftq i 

qg^q q^qTFPfi qf^cqq. ^^3 ^iqTqqfqqTqqqT: q^T^fq 
qqoi seuasq^ l 

I. P. V., 1,129. 

Page 302. 

1. f^qT^TBR^nmqgi^F^Tfvr^T^^ffPi. ST^ST'IWT^ ^ 
srarsq qjiqq>re<WTqsq srar^fq^ • 

I. P. V., II. 134-5. 


Page 308. 

1. qtfiRlflfa fg^q=53iq^ qq. I 

qarf^ 3TTq^ II 

I. P. V., II. 150-1. 

2. qsir fk ERHrfeq qs^q^qq^rra?! i 

rWT SUREST fqi^3 ST fqq^Tt^U^T II 
arm qfviq^iq q^n^rqFqq^qsi. i 
qq^q SJTROI *TS: sffl || 

T. A., VI. 30. 

3. q^mq fq^q qq qstev ^ssi^iiqL. fqfgqq. arqqrsqfq i 
fqj?5 ■fqqfqqwqrqc. wn’qwsqqqTstq “q)qi<£^Tt ^a<t 
eb:” 5cqi®qfcqq5T sta^q qqtBi: i 

T. A. Comm., VI, 10. 

Page 310. 

1. #5W'f* scqf^nq. \§q5qt : i 
er: qa^% s^qqqqqsTFiqT q fq^ n 

T. A., VI, 23. 

2. qracpmra qgqt s ssropit q ?pqq i 

T. A., VI. 25. 

3. q^yq^sq gqn - qisq*. ycy^qqi i sqtefq q <jq: yqTST^qrq: \ 

.3I^sq{q>fqqqcqT^qtsfq y^qqqr fq^rqT: l 

I. P. V., II. 139. 
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4. qsrqqqqoiaTfq ^t i 

^T^jq^firCt^T ^^Tqi qtqqem u 

I. P. V., II. 168. 

Page 311. 

l. q ^ qpTtsfq 3^q<q q£t qqt: q^- 

g^qs?qUfq ^TRRfr fq5fga. fqqTJPfi ^THqgf^qT^ 
qt^qq SqTqj Ciq q f.fqqq^fltTg^rqKfq ^qqnqmvfRT qqc^ 
q5%TTg fqqFR qTffcrgqq gfq I 

T. A. Comm., VI. 17. 


Page 312. 

1 * q ^f fV ^ ^Tgnqfrfi , 

2 ‘ ^^ ft ^ a ^ 5 ^ ra t3>n, 


I. P. V., II. 173. 

I. P. V., II. 174. 


2 v Page 313. 

"fiws 

* «n?rarafira* : i 

2. q„ r . I-P. V., II, 178-9. 

1 fa ^!L 5ra,5W ’^^ 

qqqqq^sqf^q^. 

3* 3?^ fqftrfi kr- ** P ‘ ^'* *77. 

T. A., I, 72. 

1 ^ p age 314. 

** ^ 3i§*T?qqT *r?m i 

2 '' P ' V ""' m 

T. A., VIII, 69. 
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3 * 3?THTWc4^ylf aiflrase^ g^R: I 

T. A., VIII, 72. 


1. 


Page 315. 


ftaT<na f55WHrfei: II 

I. P. V„ II, 220. 


Page 316. 

i • ihrcsa =g qj saTcsafsftfacgT fafrraaR; i 

3T*sfa aHRSatwtarf^aafsafa: II 

T. A., VIII, 74. 

2. <r^4 qvnf^ £14111 fagufa I 

T. A., VIII, 82. 

3. q qrs4 g q;sl qR 14T I 

5! If 4R I) 

T. A., VIII, 71. 

anajaaTsawasa sawa ingatsaaT u 

T. A., VIII. 72. 


Page 317. 

1. ^aT^aT a siit *ifqqi fqfgvj ?r^ i 
aarfq UR^tai wh^rou*. u 

T. A., VI. 56. 


1. 


2 . 


1. 


Page 320. 



T. A., VIII, 70. 

q*iter\<4 qsfia^£S£a ^r. 

^qqfrfw-qrfilTTTa: I 

I. P. V., II. 149. 

Page 321. 

q^ast^ isiffa aT #Rc?rfa \ 

n a*s$R: qjs^s a g n 

T. A.j, VI. 85. 
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Page 322. 

1. I 

^>*Tq ^5I*TRI. II 

T. A., VI, 98. 

2. ^t i *T?srR: sr^^-rS^TTcI | 

T. A., VI. 85. 

3. arcre^sfa ^Tt ^‘fcf vrr^TT^ I 

^ 'ES* 5fFjfa^s?igT II 

T. A., VI, 86. 


rage aza. 

I- *R*PTRJ Sail'd fa ^2^ I 

^rf^rafawRT: q || 

T. A., VI. 87. 



T. A., VI. 103. 

2 ’ 3^ H ^ **T I 

^1 3T fW<%r „ 

T. A., VI, 102. 

Page 325. 

1 5 =f]?^ 

T. A., VI, 77. 

«N n fe * # ^nasafan n 

ftSSSSSst. 

T. A., VI, 79-80. 
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Page 326. 

1. fqsqq | 
a?rrfq str^st^ sf^u^ ii 

T. A., VI, 106-7. 

2. 5&5J SI ^Tr^TTTf^cJT I 

*qT=53^cSf5fcfrtf>T 3W4 5?| || 

^I^T^TcqTITI^g =9 fggrrTI^y^: | 

T. A., VI, 108. 

Page 327. 

1- q ft qsqffcl STSS? 3R I 
qaftsir^ q qs^R «s55?r^ qq? aqi* i 

3Rq$}TO55 511=54 5F.T? ?r^T q fi> II 

T. A., VIII, 9. 

Page 328. 

1. 3W Sj«$q=M^sfq fqc^qSTqRqtJTq: I 
aTGptf grc frps^fq 3cf 3: II 

SqSRTfefa f&t 3 T f? qqr q ff | 

T. A., VIII, 20. 


1. 


1. 


Page 329. 

q^T^nn^njqicf fqfrra qfturrfafq i 
51^ crf^ ^tqlfqrEqtviqqtn?!: II 
^qR gq&pqVqqrsfqq faq: i 
3TT**q ^ VRoftqq?a5=cra qf^3: || 
ifelxqfirRlSR g*55iqiT5mgT<^: | 

W5iqTfeqt4q gf q>q: 3 qaq£r || 

T. A., VIII, 21-2. 


Page 330. 

“qfwnR^” ?fq sftqqj&aqRTqTqrr^fqfq: sqsqfo arq^cq^ 

5c*W: l 


T. A. Comm., VIII, 36. 

Page 331. 


1. 


aTHRUiK^MT fs>si£ | 

^ SWFITW^ra ftfoSTcSS || 

T. A.„ VIII, 30. 
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Page 334. 

1. ^ai^TTc?TTg?fq ?T «Fqr?a: q3?l I 

-.H (r<41qf? 5fatf: I 

^T*T^rg: q^ai: fq; fq^fe *?: || 

T. A., VIII. 49. 

Page 335. 

^3) lj^.4 t+h <y. pft ^ 14)g^q =g 

fq^q qfoqTJiW 

T. A. Comm., VIII. 75. 


qfc sfonSTJT*: I 
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APPENDIX B 


Authorities referred to in the available works 
of Abhinava. 

(I) 


Malini Vijaya Vartika. 


Name 


Page 


Abhinavagupta 
Utpala 
Karnasisya 
Kalapada 
Kirana Sasana 
Kula Mata 
Cukhulaka 
Jantu Cakra 
Pamara Tantra 
Trika 

Trika Sastra 
Dvaipayanamukhya 
Nara Siriiha 
Patanjali 
Pati Sasana 
Paramesana Sastra 
Pratyabhijna 
Prabodha Pancadasik 
Bharga S'ikha 
BhQtajantanivasI 
Bhuti Raja 
Bhairava Kula 
Bhairava Tantra 
Mandra Sisya 


1, 17, 33, 36, 44, 58, 87, 88, 108, 118, 135 

1, 25, 27, 66, 127 
2 

20 

129 

130 
1 

34 
16 
3, 38 
17, 130 
14 
71 

19 
134 

20 
4 

36 

17 
75 
1 

130 
38 
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MalinI 

Rudra Tantra 
Lak§managupta 
Lollata 
Vayya 

Vijnana Sastra 
Sankara Nandana 
Sambhunatha 
Siva Tantra 
Siva Dr$ti 
Siva Sastra 
Sara Sastra 
Sumati 
Somananda 


Stotra (Bhatta Naray 
Spanda Sastra 




Svacchanda Tantra 
Svacchanda Sastra 
^vatantra Sastra 


Page 

2 

38 

2 

72 

78 

37 
41 

1 

38 
3 

80 

59 

1 

1 

12 

71 

131 

39 
133 


(II) 


Name 


Para Tr i»isika Vivan 


'ana. 


Advaya Sampatti V; 
Abhinavagupt a 
Kvara Prat y abhi jBa 
Is vara Prat y ab b ij Ba 
Ucchusma Sastra 


Utpaladeva 

Katha 


Kallata 


Page 

(Vamana) ... 198 

22 > 24, 57, 59, 163, 198, 222, 236 

58,238 

195 

* • • • • • 

... 27, 31, 131 

71 

••• ... 103 
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Page 

Kirana 

• • • 

254 

• • • 

Kubjikamata 

• • • 

184 

• • • 

Kramakeli (Abhi) 

• • • 

236 

• • • 

Krama Stotra 


236 

Guhya YoginI Tantra 


19° 

Cukhulaka 

• • • 

178 

t • • 

Tantra Samuccaya ... 

• • • 

80 

• . . 

Tantra Sara 


17, 117, 171. 

Tilaka Sastra 


235 

• • • 

Trika Tantra Sara 

• • • 

... 184, 223 

Trika Ratna Kula 

• # • 

192 

Trika Rahasya 

• • ft 

278 

Trika Sastra 

• ft # 

52, 272 

Trika Hrdaya 

• M 

13, 156 

Trikagama 

• • • 

119 

Nitya Tantra 

t • • 

155 

Nisacara 

• It 

92 

Padartha Pravesa Nirnaya (Abhi) 

162 

Puspadanta 

... 

173 

Purva Pancika (Abhi) 

... 

24, 57 

Purva Sastra ... 118, 128, 148, 

151, 211, 241, 242 

Pratyabhijna 

• • • 

266 

Bhatta Dhanesvara Sarma 

t «l 

274 

Bhatta Narayana 

• II 

69, 202 

Bhatta Pada 

• • • 

270 

Bhattaraka Srlkantha Pada 

• » • 

195 

Bharga S'ikha 


235 

Bhartrhari 


116,240 

Bhujaga Vibhu 

• t • 

175 

Mata S'astra 

Ml 

269 

Matadi Sastra 

• • • 

42, 202 

Matsyodarlmata 

Ml 

••• 28 
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Matrka Sadbhava 
MalinI Tantra 
MalinI Vijayottara 

Mukuta Samhita 

* ••• 

Yoga Sutra 

W 9 9 • • « « 

Rati S'ekhara Kula ... 

* • • • 

Vajasaneya Tantra ... 

Vadya Tantra 

Vamana (Advaya Sampatti Vartika) 
Vivrti (Somilnanda) 

Vlravali Sastra 
Vyasa 

Siva Dr§ti (Somananda) 

Siva Dr?tyalocana (Abhi) 

Se§a Muni 

SrI L Sghadi S'astra ~ 

§adardha Sastra 

SampradSya PrathamShnika 

Sarva S’astra _ 

Sarvacara ••• 

S§ra Sastra 
Siddha Santana 
Siddha Tantra. 

Somananda 
(Vivrti) 

Stotra (Abhi) 

Spanda Karika 
Svacchanda Tantra 
Svacchandadi Prak riy5 


Page 

125 
80 
120 
237 
240 
125 
156 
35 
198 

... 16,52,59 

236 
51 

114, 129, 160, 177, 273 
116 
190 
201 
176, 236 
178 
260 
92,235 
31 

• •• • • • 91 

*:* ••• ... 120 

7 > 41 > fi 2, 67, 91, 95, 99, 117, 264, 268 

... 16,52,59 

22, 59, 163, 198, 222 
18, 36, 62, 71, 91, 111, 114, 139 

12, 71, 120 
177 
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(HI) 

TantraloTca 


Name Vol. Ah. Page 


Aniruddha 

8 

13 

178 

Anuttara Prakriya 

6 

9 

249 

Abhinavagupta 

1 

1 

3, 33, 50, 51, 221, 244, 309 


4 

7 

57 


7 

10 

156, 158, 208 


7 

11 

142 

Agama 

8 

13 

143 

Ananda 

8 

13 

210 

Ananda gahvara 

8 

14 

225 

Anandadhika Sasana 

5 

8 

33 

Utpala 

1 

1 

30 


7 

12 

107 


8 

13 

176 

Ormi Maha Sastra 

1 

2 

39 


8 

14 

230 

Aitareyopanisad 

2 

3 

215 

Kalyana 

8 

13 

96 

Kallata 

7 

10 

142 


8 

13 

206 

Kapila 

5 

8 

189 

Kamika 

1 

1 

97, 104 


3 

4 

28 


4 

6 

81 


5 

8 

149 

Kalottara 

7 

11 

11 

Kirana 

1 

1 

116 


3 

4 

84 


6 

9 

45 


8 

13 

103, 173 

Kulagahvara 

2 

3 

147 
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Kulaguhkara 2 

Kula Vidhi 8 

Kaula 3 

Krama 7 

Khetapala 1 

6 

Carvaka 4 

Cukhulaka j 

Tantraloka 1 


Trika Sastra j 

3 

7 

7 

Trika Sutra 7 

Tnsiro Bhairavagama 3 
Tnsiro mata j 

Trisirah Sastra j 

1 

2 

3 

4 

5 
2 

Trlsika Sastra \ 

Trlsikasastra Vivrti S 
Traisirasamata 1 

Dlksottara ' 

3 

Devlyamala 2 

5 


Page 

166 

184 

287 

105 

84 

211, 221 
15 
31 

258, 309 
35, 149 
302 
1 , 2, 187 
38 
101 
395 
123, 155 
176 
26 
140 
330, 439 
22 
9 

237 

317, 421, 449 
198 

98 
96 

155 

99 
462 

7 

82 

12, 149 


392 

Ah. 

3 

13 

4 

12 

1 

9 

6 

1 

1 

1 

4 

10 

11 

12 

5 

1 

1 

2 

3 

5 

6 

8 

3 

5 

3 

13 

13 

1 

1 

5 

8 

3 
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Name Vol. 

Dvaita Sastra 1 

Nandi Sikha Tantra 7 

8 

Nisakula 8 

Nisatana 3 

8 

Nisi Sancara 1 


3 

4 

7 

8 
8 

Pancamukhagupta 1 

Pati Sastra 1 

Paramesvara S'astra 1 

Purva S'astra 1 

§ 

2 

3 

5 

6 
7 


8 

8 

Pramana Stuti 8 

Brahmayamala 3 

Bharga S'ikha 3 

7 

Bhavabhuti 8 

Bhaskara 1 

Bhuti Raja 1 

5 

Bhairava Kula 8 

Bhairava Tantra 8 

50 


Page 

222, 244 
99 

104, 155 
84 
84 
125 
88 
206 
32 
105 
149 

237 
3 

149 
194, 281 
202 

82,111 
14, 39 

164, 206, 221, 277 
48, 96, 223 
99, 192, 203 
207 

238 
85 

61, 66 
284 
103 
96 
51 
28 
265 
182 
183 


393 

Ah. 

1 

12 

13 

13 

4 

13 

1 

4 

6 

12 

13 

14 

1 

1 

1 

1 

3 

4 

8 

9 

10 

13 

14 

13 

4 

4 

12 

13 

1 

1 

8 

13 

13 
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Name 

Vol. 

Ah. 

Page 

Maiigala STastra 

3 

5 

347 

Matanga 

1 

1 

84, 244, 227 


4 

6 

185 


5 

8 

217, 247, 272 


6 

9 

6 , 45, 148, 199, 209 


8 

13 

173 

Mata Sastra 

8 

4 

292, 299 

Mana Stuti 

6 

9 

134 

Maylya S'astra 

3 

4 

29 

MalinI Mata 

1 

1 

35 


5 

8 

205 


7 

10 

164 

MalinT Vijayottara 

8 

1 

13 

1 

127 

35, 54, 257 


3 

5 

418 


4 

7 

51 


6 

9 

247 


7 

10 

69 


8 

13 

199 

M§ Hni g 5 stra 

8 

r- 

14 

235 

Yo S a Saficara 

0 

o 

9 

129 


o 

4 

135 


4 

6 

51 

Y °ginl Kaula 

8 

13 

149 

R atnamala 

4 

7 

31 


1 

1 

281 

Ruru 

8 

13 

143 

Ruru Sasana 

1 

5 

1 

8 

84 

117 

Raurava 

5 

8 

66 

Raurava mata 

6 

9 

174 

Raurava Vartika 

4 

5 

6 

123 



8 

70, 132 
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( 395 ) 


Name 

Vol. 

Ah. 

Page 

Raurava Vrtti 

4 

6 

117 

Raurava Sasana 

5 

8 

30, 74 

Raurava Sangraha 

6 

9 

40 

Laksmanagupta 

1 

1 

30 

Vajasanlya 

3 

4 

61 

Vajasineya 

8 

13 

94 

Vijayottara 

7 

10 

78 

Vidyadhipati 

1 

1 

226 


3 

5 

408 


8 

13 

95 

Viihsatika Trika 

4 

7 

44 

Vlra 

3 

4 

61 

Vlrall 

7 

12 

105 

Vlravall 

3 

4 

266 

Vlravallkula 

4 

6 * 

64 

Vaiyakarana Darsana 6 

9 

208 

S'ambhunatha 

1 

1 

31, 51 


3 

5 

347, 355 


5 

8 

283 

0 

6 

9 

212 


7 

10 

129, 158, 193 


7 

11 

35 


8 

13 

104, 157, 200 

S'iva tanu Sastra 

1 

1 

146 


5 

8 

160, 182, 205, 206, 230 


6 

9 

166 

Sivadr^ti 

8 

13 

72 

Siva Sasana 

1 

1 

73 


5 

8 

150 


7 

11 

2 

Siva Sutra 

8 

13 

93 

1 

1 

58 

Sega 

8 

13 

95 
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Srlkantha 1 

3 

Srlpara 6 

Srlpurva Sastra 6 

7 

7 

Sarvavlra 8 

Sarvacara Sastra 7 

Safakhya 5 

Sara Sastra 2 

5 

8 


8 

Siddha Yogisvarlmatal 


Siddha 

Siddha Tantra 

Sl ddhamata 

Sumati 

Somananda 


Somananda P utraka 
^>augata 
Spanda gasana 


2 

6 

7 

3 
1 
5 

4 
1 
3 
1 
1 

8 
2 
2 
2 

3 

4 

4 

5 


( 396 ) 

Ah. 

1 

5 

9 

9 

10 

11 

13 

12 

9 

3 

8 

13 

14 
2 

3 
9 

11 

4 
1 
8 
7 
1 

5 
1 
2 

13 

2 

3 

3 

4 

6 

7 

8 


Page 

28 
347 
107 
40, 115 
127 
30, 71 

95 
105 

76 

236 

218 

82 

231 

35 

207 

7 

64 

61 

256 

34, 88,132 
31 
235 
347 
30 
39 

96 
95 
64 

254 

42 

118 

54 

5 
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Name 

Vol. 

Ah. 

Page 


7 

11 

29 


8 

13 

170, 189 

Svacchanda S'astra 

5 

8 

8, 136, 164 


8 

13 

184 

Svayambhuva 

1 

1 

84 


(IV) 


Tantra Sara 

Name 

Anubhava Stotra 
Ananda 

Ucchu?ma S'astra 
Kanada 
Kallata 
Tantra Kula 
Tantra Sadbhava 
Tantraloka 
Trisiromata 
Nandi Sikha 
Nitya Tantra 
Pan ini 
Paramesvara 

Prakarana Vivarana (Abhi) 

Bhutiraja Guru 

Matanga Sastra 

Malta Kulesa 

MalinI Vijaya 

Yamala 

Yoga Sancara 

Ratnamala 

Raurava Sastra 


Page 

31 
130 

32 
88 

104 

32 

187 

32, 97, 99, 107, 186 
186 
27 
187 
2, 32, 61 
22 
31 
30 
193 
199 
4 

201 

198 

186 

84 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 







( 398 ) 


Name 

Vidyapati 

Sambliunatha 

Sivanatha 

Sri Purva 
* 

Sloka Vartika 
* 

§adardha Sastra 
Siddhamata 


Page 

31 

2 

34 
31, 32 
107 
4 

170,186 


(V) 


Name 

Abhijfiana Sakuntala 

Anninov«_ 


Dlivanyalolca Locana. 


Page 

rt.Dnijnana Sakuntala 157 

Abhinavagupta 1 , 15, 19, 36 , 40 , 43 , 46 , 47, 51, 58, 59, 70, 

Ar . „ 75, 84, 86, 94, 108, 117, 147, 159, 166 

Arjuna Carita 14 


Arjuna Carita 

Asmadupgdhyaya 

-Aclikavi 

Snanda Vardhana 

Utpala 
Ul ibhata 
Udbhata mata 

K 4™mata Ka “’ 5Sara (Bha!fa 

Karikakgra 

Kalidasa 

SvT: Katt $*** T “* a > 

Granthakgra A 7“ “ (Abhi) 
Gandrikakara V, ‘ tdhana > 

Jazminiya mata 

Jaituiuiya, Sutra 


43, 116, 149, 16 
11 , 6 
12, 13 

3 

6, 39, 10 


59, 123, 
164, 


178 
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Name 


Jaimineya 
Tantraloka 
Tapasa Vatsaraja 
Tarkika 
Naiyayika 
Prabhakara 
Prabhakara Darsana 
Bhatta Jayanta 
Bhatta Tauta 
Bhatta Nayaka 
Bhattenduraja 
Bhattodbhata 
Bharata Muni 
Bharata S'astra 
Bhartrhari 
Bhaguri 
Bhatta 
Bhatta mata 
Bhamaha 

Bhamaha^Vivarana 
Manoratha Kavi 
Mahabharata 
Mlmamsaka 
Muni 

Yasovarman 
Raghu Varhsa 
Ratnavall 

Ramabhyudaya (Yaso Varman) 

Ramayana 

Vatsaraja Carita 

Vamana 

VikramorvasI 

Viniscaya Tlka Dharmottama 


Page 


198 

19 

150, 165,171, 173 
200 
200 
188 
188 
142 
29, 178 

15, 19, 21, 27, 29, 33, 63, 67 
!» 25 > 43, 116, 160, 207, 223 
10, 38, 134 
5, 150, 170, 222 
145 
47 
175 
188 
188 

6, 10, 37, 40, 71, 82, 88, 91, 182, 208 

159 

8 

11, 123 
199 

29, 66, 138, 146, 149, 172, 178, 182 

148 
142, 148 
149, 172 
148 
11, 123 
162 
10, 37 
175 
233 


/ 
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Name 

Vivaranakrt 

Vrttikrt 

VenI Samhara 

Vaiyakarana 

Saugata 


Stotra (Abhi) 

Svapna Vasavadatta Nataka 
Hari Vijaya 
Hrdaya Darpana 


Page 

40 

48, 59, 60, 71, 85, 104, 108, 115, 
122, 123, 126, 131 
162 
188,199 
190, 200 
75, 179, 188, 221 
152 


148 
27, 28, 63 


Name 

Abhinavagupta 


(VI) 

Bhagavadgztartha Sangrdha. 

Chapter 

1 (Introd) 

3 

4 
6 
8 
9 

12 
18 
4 


Upanisat 
DeVl St0tra Vivarana (Abhi) 6 

Dvaipayana 11 

Paramesvara Siddhanta 
Bhatta Bhaskara 
Bhattenduraja 
Bhedavada Vidarat 3a (Abhi) 
Maha Bharata 


1 (Introd) 
12 
18 

1 (Introd) 
6 
17 


Sloka 

5 

3, 28, 35 
24, 26 
26 
7, 16 
16, 25 
7 

2, 64 
16, 26 
30 
18 

11 

2 

30 

23 
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Name 

Chapter 

Rahasya Sastra 

3 

Laghvi Prakriya (Abhi) 4 


12 

Veda 

2 

S ivasaktyavinabhava 

Stotra 


(Abhi) 15 

Sivopanisad 

4 


7 

Sruti 

4 


15 


18 

Satritamatradhyaya 

11 

Somananda Pada 

4 

Spanda 

4 


9 


Sloka 

11 

26 

11 

16 

19 

27 

11 

25 
7 

37 

31 

18 

26 
16 


(VII) 


Isvara Pratyabhijfia Vimarsinl. 


Name 

Ananta 

Abhinavagupta 

Agama 
Agamika 
Utpala 
Udayakara 
Kanada Drsti 

Carvaka 

Jaiminlya 

51 


Vol. 

1 

1 

2 

2 

1 

2 

2 

1 

2 

1 

1 


Page 

201 

3, 23, 191, 199 
105 
80 
120 
250, 276 
276 

91, 252, 276 
6, 269 

251 

141 
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( 402 ) 


Vol. 


Tantra Sara 4 

Tantraloka (Abhi) 2 

Tarkika l 

Traiyambaka 1 

N aiyayika 1 

Nyayanirmana Bedhas 1 

2 

Nyayabha?yakrt 2 

Patanjali 2 

Parame§thT (Somananda) 1 


Panini 

Prajnalankara (Sankara- 


nandana) 

Pradhanagama 


^hagavadgita 
^a fta Divakara 
^atta Narayana 
^haratadi 
B Wtrhari 


Vatsa 


^ a s« r a a Vid5ta " MAbh 

^•aurava 

Lak?ma 0 agupta 

v |jnanavada 

Vld yapati 

^'vekafijana (Bhatta Diva 

Vrttik r r avatsa) 

Veda 

Veda Siddhanta 


2 

1 

1 

1 

2 

2 

1 

1 

1 

1 

2 

1 

1 

2 

1 

1 

1 

1 

1 

1 

2 


Page 

214 

214 

49 

2 

25 

16 

127 

84 

157 
208 
272 
233 

181 

207 

245 

231, 232, 237 
10 

51, 195 
335 
212 
84 

158 
133, 200 

200 

3 

78 

7 

10 

22 

277 

81 
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Name 

Vol. 

Page 

Vaisesika 

1 

34, 135 

Sakya 

1 

243 

Sivadrsti 

1 

15, 49 


2 

271 

Siva Sutra 

1 

200 

Sadardhasara 

2 

203 

Sankhya 

1 

34, 42, 70, 91, 135, 



172, 252 


2 

135 

Sankhya Karika 

2 

236 

Sara Sastra 

1 

211 

Somananda 

1 

2, 47 


2 

271 

Saugata 

1 

135 


2 

125, 126, 135 

Stava Cintamani 

2 

153 

Spanda 

2 

237, 242 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



APPENDIX C. 


Philosophical stoti’as of Abhinava 

| 

q *rrqqT q =q qjq-r^fqjq qqf q q 
eqyq qT q =gj3TtoiT q =q ^qTVqTSinqTtft * q q I 
clT?^ W? gfqfkcT q^ q* Hc^ q q^qqj 

q ^ q ^ T ^ §<si S*q II ? II 

SISTmsffH q qyq^q qTqq qq 

^T q 5qg ^q fqqqr grEFq gffRf^T I 
^^n^3TqTfq?IT^^ 

^rr $ q-cqsi qr Jjfroj fq^gi) ^q^sit qqrqf$?jq: II 

%q imzzX 

2 T ! T:8 ^ ^ f=R& sft 3T S^Ttfiq: I 

^ f^T^qr Wqf> q<ft 
^ _•_ „__ .. . .. 



^^gvtqgqVTTqfq^ fq^j ^ r m ^sjt: || ^ || 
q fq^wranss^aT^,^, 


? Sfc&Tqt q q MSS. 

? 2***™ ***t mss. 

^ Tqfq MS., A. 

8 ^^fr^qs MS., B. 
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mm 

faflcqT 3rfq Wlfol 33°m I 

tiq fqgnrg^r wi^^q 3FHT*qq: 
dSWvq froqs *TTTfl gq^qjfclfoRJW* II's II 
qcSrq q^scqueqqi^ q foq q 

q^nrqiTife^ q^rcnfq«3 *niH' i 

^lc«q SqfqJRRifeg^qT? ^qU^TSlTcTPE 


3l^qi sqrgqqrfq^qftEW *13 II <■ II 

?(% ^fl^Twq^qqsHqi^^fq^TSTWieqii stotst i 


q*m%5fipa l 

sirfo 5 * ^3i fqcqn^qqqq^qqiH 

fk qsifn4 qfcftfo m^T^sq: i 

vnqrflTqf^fliJrargqaqT q^Tcquuq;^ 

^=5^=4 f^raqra qsg qw sr^rra ii ? ii 
q^d-rqqf^H'jqqs d^qqfa d^d^q^q ff I 
qsid-rq^q dxqrrq qT d-rq£|q qg d^qqi^l+i II *. II 
qg^rfd q ^idd: ^qf*T3[ q^rfq *rcaVfq qq 
3TPt *Tfsfq q *nfq f? Sift “qiJPFasfqtfwnE^1 
*q$ SqSTdqT SPIT iTdqfd q>Hq qt *ftfa- 
f^3qiTqrci3i^TqqT3|cia^jq E >^^ : ' : n^H v ii ^» 
gTqfg5qTq555q , iqq5nsqq^- 
ei^qn.qiqq $tssq ^^ifs^lq: i 
^^ 3 #r s fq q fqm^qqteqra 
fqssftqfqcqfq^qq^q^^q^ u s u 
suqTqTqqvussTfq qn? shfe f%qra?q^ 

f% d ^if^d' 1 5?a «qcFdqjcq^ flf: | 
q^snfcq d^q^^qqT fqsqfafqaJqaiT- 
fsifs^nqfqcq^aiqfkqT to* ni^tsfa qt: n q u 

? fq^q^t mss. 

* ^qTd^qq^q^tRiqq: MS., B. 
^tfrteffiLMS., B. 

« qq <*qsfo mss.; 
s vrrfH mss. 


e! 
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STH 5 %: i^qqTftftcKe 

SRf I 

ft £ ,r 35. site^ i j i e «H<yTrR-d 

ei^FrR ft*3=p| J «IM?TeeT5?: II § II 
ereirme?ft»eftit e^pseft ^rafrsqnre. i 
sTrf^THqft^g ee erft erfe eg ^enji 19 ii 
psaft?HEe5E0Ret%gqsTie?cR- 

e^ft<j:efte: I 

5^T5^ftq^ ! qjn‘%Tqq> ftgqjft qreift 
^w tf^r q ^l^rg qneg ewrftgrcq^qircjnir II c || 
gqc^dN^ ecgfe ew * etee^nft vm 

ft^^t ftgoqrft qRTsee s* I 
*2^ e?T^ftftqq: *qnt^3t 
JWJR wpiAswft^ *T II ? II 

J! s !**?" ^ qresqTffq @5grrw?T5n: 
v . r ftft ^rffeft eft it fafteft fterfft i 
^ft^feftc 

S? s 2 qms ^ qr ^ q ^ m ^ ; » ?° " 

e^rg q r e^ : i 

tfmrsree^ ^gesre^ * q^rft ft* „ ?? n 

^J S ^ «fer eft egeT ftsfar i 


e5q|qi<-gge^ 


? MSS. 

* S^g MS -> A. 
^ mss. 

» «#vp*, MSS. 


^5lT^g MS., B. 
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i 


ana i 

JPETWr afgg^ sqa^R ^ II ? II 

SJRTfgfaat g f| ^faf? aTfsa I 

^aa n^iitir-bg^^gifg aifafta^ T rrfq rotRrt aaiaji r ii 
5^1 s g ^ f g^g qcj 5 qg f^ia: R fa<aFa qR: qqqai: | 
tRnfq *nraa fgTaasiaiit li * II 

R aTa g g^T fqfgg: ^S^RRSasq^lTSl: I 

!TTOT?^ggqgiTf5|FgfiTgiTg g^gfaRgoiR: || « || 

an^sifs^h gfgf^gg.rft sfara^ agrafe Jngfe^n. i 
isnag^eafawfet grapui <\ u 


afe-s^it-da q^Raifa Rpfea fa^i m agrafe rf.i^ i 
aggfeg a ragararafei tai qvtei gfe 11 5 11 

aa^t=1 d.*t+i 1 fefensara t t^+i i c+ii «in«vi^i+ri j -(i+i v 1 
^Tf^RqpiT^qrr^ fertf fe^ ^RRIFircrte II ^ II 


RcIT: 

Raqg^a*Rfea 1^ qwfegTTIT: I 
^ *RataqRTg ggferaffe 

*rrafea a feanafewfeiaafe, n <: n 


?fe safeRferaasefraferaT qwraaaf smTHT 1 


qqgfefaraqra ggaii feaa^fe 1 
R^H^Ucbi^iig aaRifesgRraafe n x ll 
ca raitaraitara Rfenfei a araraf^ | 
art R-facg^ g afe aa gag gfe gg: \\ * n 
3Raf\ *m fec^ RRTcRT a gqfeg: | 
a ?2R3 gaaRgr £Ri icji cai^g gg_ n ^ n 
ga^T^aa ^gigvig^g ^sggr I 
cgRi<NH«s>« gifea gn ggt gg: h # n 


\ qa aa MS., B. 

* 3IT3WR>fe MS., B. 
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Kl+^yr'jiU '* I 

%q ^f^=FT^ fcTT 5iq: II q II 
3TS r cq *q?T6 %T3 fvTsJcTT qjqqt: I 

^53FTT II $ II 

?TtqTOcqiT^ ijq 3TR ^iTT cqfa I 
51 <ScTt II ^ II 

^ *Kl3^qT cq^f^SRqoirqi I 
*iqTtqrfof ^iKdfflfq q II C II 
sjrtnrrat ^ q^* =gif^ 1 
f^rcraT^ q ^q q^ q q || ^ || 


v?Rq«r t^^TT: I 

^ T ’ 3 ? T *UTS qsqq^ ffl^WTsfa q qrqq: II ?o II 
cqcHqrNjTq. ^rfs^TaT ^qRq qq^ | 

3T^cq5lcTT$ gq fqq ^^^1^^ || \ ? || 

^1T ^ri’Tir ^q5rr% tr: yrpcf vjqq^gq^ i 
3T ^^ f>3T «rrq fqgaj^q q qjq fq.q; u ^ n 
x l?TSqTqTf q f.q ^qT^RRI qraqi^ | 

qi ' y ' Hb,q ^ a^tqRTR* §3: II ^ II 

??? ®* ! *** g i 

S^r *$ r* wqwra ™’ s®»?»n 

S* 13 ”* *^ S’* ftafore,« i 

S-ssKSar 

Ssassa,- 

SSaUl"!'"i *■■!>. 

*8*1 ^ 1 

9 rjT. TTftq^tfq^fqq^ | 

\ *nis verse io u —---- 

<< ° SCUre * It is very difficult to con 

* b" " WUh thG rest 0f the verse ‘ 


/ 
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^ qrwfqft- 

*?STsWiTSTW*rcorc% i 

q^Sv^f^jT ^qTtRfe^gtqairpT- 

fcwh ^T^cuf^n^sfci %gt qg^iq^ u \ n 
S'-Wc-MR f^W 3g: ^rqgrftg^ 

^5TT ^ S^gqfo qgqsfqq^ | 

fq^sa ^qr^nr ftf^faqq=?Hsm 

flfesi q^fer: II !*. II 

3T«1TW: ^TcW ^ fk *^fk ^afrrfgvrr^ 

^njs: ^t^qfq fk ^ fggTssq^q-^q: | 
fkrqwral ^trttt 

'Srdd^S^ cdct-dR Hd'Jli.g-'H | fgcqgf^rT: || ^ || 
fq^^^lf^lTIOiqf^qTsWRefil- 

*?ra ggq qgq?kg vra^T i 

^52 qjfq STFq 3332*? ^dfqqgqx II s 11 
q^f^TO^vrqnmfkqfdfqTTT 

f*^R. ^TRT^^nRt. q?g TT2TRtf^TT Flfkig: || <^ || 
viqqTxqwiq^gqf7i€^qqgt 

fqf%^ gllfH ^W^ir qf| | 

saH ^ 

^ttfjTcrqqrr^ ■RiqqfcT^qR: SHRq;: || ^ || 
>rctoj|q ^jt 

fqg^qx^qgt: feqfq 32g igq gg ; | 

*&*(*?• Sfifsnf , ( ^ „ 

fqfomssi?^ uf^fqq^ q: fqj^s 

^ vrr^r qfn; 

q: qTf^fdRqif^^piy || c || 
tftctl ^qs«3 g fqs® qg- 

suifa n^<? i 
52 
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II ^ ll 

■» iF^rRdTT^T ^Tj^- 

''■ ■m <-d?yd: I 



araTfqq^dR^rRfeqfd^ 
fq^t: ^swfq i 

^TTTqf^fflfq qfef^ q^_ 
^^T^qT^TT II ?? II 

^ irqqfo f?|Sp5I5TSm^: I 
m df^Tcq^mq^Jj; 

*3733 fqjrf^wftt Riq^q: || II 

S^ira^tJ tig *HTqq: 5lRj^R*i 

j^FmnqRq q^Rrfqq^r+l^^^ | 

|| ^ || 

^T^ qf ?q* qqqfe ^ ^T^fq aft I 

t^qr^^nggT 

trrr»]2?_^ m * ^^>^3 ®W5^I: II ?« II 

^ -j^^g 

_ =T3rfq SlRRRqsIg^JTT I 

ftWwafo ^ ^ ** 11 

2J 

WET ^a?,^ itemm. 1 



wf^fb —• rrf^m^aa^u ?5 11 

-----1^'' ftwtftww 1 

? -- 

^ 43 : MSS. 

v R« 3 j^^ Grew MSS. 
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g?r st qq fwr 

fejrt: graTf^T: q*5qg fq^TSI ?FT || ^ || 
qqwrfqgqqn: RWqn 
^g^rqira^niq fqfaqq f^r qqqfa i 
^eqc*i ?q gqtfq q vt^t fq^ssq^ 

£ra* TFT ^q«q g ^gq g ni, II \c II 

5i^ gqf? q 

qg ^TqqqR ufejfqviq 5TT^fqqq I 
3Tq5q Wfrqhi qfagfrf*^ ^q^FT 

fq^r ^RTW WT gfg ST^g II ?? II 
^ftfa: Sqfg ^gfqsii 

fqq>^qq|j|i^ qfq^gfg JTTgfeifq^n i 
3^: *%mqf fqqgfq fq?^q fcqfqqql 

sqRJjcgq^qqqoft if vm^cfl 11 \o u 
^ fq^it fqqfq«qfqfq5TWq5TT- 
gqraT: qsqq> qqq qraq fjq: t 
*E*TT'p^q nfqgqfq fqqf gfq ^Tl- 

fWTT^it ^qh=q: SRWfgq: Sqj qqvjq: || || 

%m Ifwgsfq^JTqt qrfq i 
?rf^si tfqtqgfqflq fqs3 c '4i$jqqqr- 

qTqn wafq <?5*?grq. *tt ?jq n u 
f^qTl®qs3T\: qftfsrqq^ *nqqqqt- 

JiqT^Fq ^fiT? fqqfqq^qj *if*fq qy I 
?q ^rra^sq ftqfqq^gq: gRirfiq^H^ 

?qg ff ll ^ n 

*WTTRS3T^t tfiqfqRfeqFTTc^ft §|- 

f^qqR^gFqgffsgq^nfqTTfqqfT, 

q?T fgsqTJFi* q53fqggqT*T^q<f T 

qgST *t ^qT^^qqq^qf ^3 q || ^ ,, 

S*TFq feqq^a^lviqq^T- 

' 5 ®Ct$ SUOITf^^iq^qqjTtrgl^qfaTiq: | 
q^tqrfq: q^qq^qrgT^qfq ^ 

^qt ®rrg\ ^sfq ?w ?rr ^gin ^ n 


? TO* MSS. 
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swrfsrefir^T ^qq^it 
qfl^TTcq^ci q*nfd ^-FTr^T^^rqT i 
ddfscq^d:*^ dflsdWST^JTdqT 

TTlT^T^t TW q^qdT HRT^TTfe^ || II 
ddt \z*f\ q^qj 


s$A fqBs^rg ** I 

y4 *» u * *n*xi ^f54fciJ-ra smq sjfif?^ 
feraT Sfclsl^.rq Stqfd TH 7 Tdd fqf^fwTTH || 5 .^ || 
^H« Wfr=Uc H3^ T%% fdof^d qfedd fs^TrfiqSdT: I 

^ qiJidTfa n ^ 11 

?^i 

^ ^ vmzK I 

dHT^gq dddT fddSTT^iqTg- 
^311 Rddrfe^dd:q^r fgqqr; || ^ u 
qqf dqPqTflfsTdSf fa | 

^dTsfaq^Sd dfa^q ^d: fa?.- II || 

?fq tft ^rf^dq^dqrrrdld^d iEd^dTd II 


w^ ,wraftiri 1 

ifa gF> ,1 ? II 

2T&SM ^ «" «SS*r , 

^Trufi. fe 5 ?w If 7r sro dd qriRid: II * 11 

** *"» ^Roftftwfe I 
n 4'? ,, ' 5 ' 5ffafi, '' :,lfS ' 3 **i"IS II 5 11 

■ ssaskssssb ,.,. 


the roo 


OT ~v JL According the post m- ' 

1 Dadha” cannot be H sl ~Nagesa grammarians 

here seems to foll 0 6 aCtive V ° ice ' Abhinava ’ howevei 

maintained. «* 3 ,° W ^ the practice of earlier grammarians whi 

2. fdd j^s^^^^^ddq^fdcqd. ’ ’ I 
3 * ^^JT^MSS. 
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iftrqqHcqfq^qqmfqqfeqfqgq^T^q^: i 
^raqqnjaf?w»sif cqsqsmcnfq fqtfqqfo u % u 
*rcqs*vtqq*rfq q?q i^T^qTrsqqqrqfqqrqT 1 2 3 i 
qpq q%i m ^^^qrqq^qin^fq n ® u 

Slip Scqfo? El^q^^T^ciqT VR^iqfq?m 
rn ^ll^l^ ^THT <Fq^fq %qf$? fqqfqqmqt II c II 
qqqfq ^qfq Uf? sfqfei WT $*qqrq I 


rqi fsrqqncq g^iqfcfi gSW^q^: STOq^l^ II S II 
qg^^q\q ^ai^qirqrJTf^qwgg: ^qftffflTOqfa. I 

iqswmqsFqT'j sraqfq siq$q srfafq* qqTsS: n ?° » 


^TffB ^qfoirfaqquptf q^qqqq^* i 


fqqq^i 

4 srpqqg q^qfq u ? 11 
q^qrfq^q^fa^Tqf^TqqTfq^^ i 
aTqgqfqqfqqqrfq qgqqNrqrfaq q^ u ^ n 
^TTcritqfqqq^tqftfeq^q: i 

arf^iqqfpq a q fq^qni-q^^ q^ u ^ u 
q^q^q fq*a wqqqi fqiqqq wfq i 
q^^qqrq^q* sfpro^ gqr q^% u « n 
qqqTq^rraqqGrater fqg^q qr qqtcqfqqm i 
3Hq^*hqi qi fqqqi^qTB? q?^ II q II 
arqqfq ^*q qT ftiqqf p^: g\qiq^:qT | 
q'nqrfqi if^qi qnT'nf quit gqq?^ u $ u 
q^qiqq^^^qrsfviflrqf gq qt i 
fqcqq^^fq^qi q ? ^ qi sTFqqfriiqTn u ^ u 


1. qgqmfqqTq ms., b. 

2. The metre here is apparently defective. We have, how¬ 
ever, not corrected it, because this reading is supported 
by all the MSS., to which we have had access, as well as 
by the current oral tradition. 

3. This “Abhinavakhya padyanavaka” is popularly called 
“Bhairava Stava”. 
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f^TTfcJ *Wqf f^ESqf § WqT I 

fq?q ?R:£^qi ^ifl qTf?? SP% II ^ II 
^qtq^JTT W*qqqq?f ^T3^g«qt I 
sTtfirnfa sr^qi fq?q qf l^oigf u ? II 
qfknf^T^^ir ?p[qf|: I 

ST^fc! *kq qj cq^q^T qqiffj qRTft^ II ?0 || 
q*q^qfq%q^q%T^5fqqtJOI^fT qr I 
'jqqfq ^q qifa^rofi qj% n ^ u 
qqqfqfqi^55qffi^qr qT ffirq fqfqqqs^T^R: I 
^qfq «?q qf f%lf«?5qT q^rfq qi^sT^ II II 
fjqq^qr ^qtpqq^ qftq^fqfqqqt I 
qomrffr ^q?r qj snorrfin5qt t^i<^4ij^ ii ^ 11 
Ms^'yHg <£?q qq^5Irfrq^iqf|5q^ I 
3TTc?rrf»i^4 ?3qq ^qqfq fgf^ q?^- n ^ u 
^3*?9*^R‘ sqfcq: sqqefirffrqj^ i 
qtfa ^^TfqqfTTc'4 fqq^fq^qqrgqj^ || ^ || 

5% ?fF4^jqTqq^q>q^ | 

3rg*rcfat^ i 

^Mfq^fq^qqq> ^ ^ 

qy fqa^qr^qT qff*^ q^qaq^qqfq i 

5Rqfq q^q^j „ ? || 

q—y ^ ** 3^^ TS* 

^ Si m ftH ? rfEw * " 1111 

«"* W-SSS* 2f s « ,: 

5ir« w „• nm „® , '* l: a"srsa: 

^ a strife |^ r ^ w a «w| 11 ^ " 

aT 3^qfq^q^q <l i 
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141 
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317 
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Anavopaya, 189 
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Anuttarastika, 22, 62, 63 ^ 
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Apara, 170, 176 
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Apavarga, 329 
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Ardha Tryambaka, 72, 80, 81 
Arjuna Carita,il41 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 





( 416 ) 


Arunaditya, 73 
Asatkaryavada, 309 
Ascaryasara, 111 
Asitaftga, 78 
Asoka, 85, 86 
Astadasasahasri, 61 
Astaprakarana, 108 
Atharvaka, 80 
Atharvana, 78 
Atimarga, 81 
Atinaya, 81 
Atmakhyativadin, 215 
Atomistic pluralism, 195 
Atrigupta, 3, 4 
Aucitya Vicara Carca, 157 
Audbhata, 126 
Aufrecht, 2, 3, 24 
Avanti Varman, 74, 91, 96, 
127, 130, 134, 152 
Badarayana, 2 , 238 
Bahudaivatya, 112 
Bahurupa, 79 

Bahyarthanumeyavadin, 303 

tfahyarthavadin, 273 

Balabodhini, 8 

Bali, 71 

B ana, 125 

Barnett, 57, 58 

Batuka, 64 

BaU l d 95 1140 ' 192 ' 

b 3 ?' 305',^ 266 ' 267 

BaudHh a ^ Jfi5na > !80 

BendallM" 3 ' 177 > 187 

Bha H5??3’ 7 3 4 4 ’ 9 3, 6 ' 53 

224, 258 ’ ’ 94 ’ 95 > !43 

Bhairava, 55. 70, 77 
Bhaira™ Cave, 63 

Rh ^! ravanukar ana Stotra 14 c 
Bhairava Stava 9 7 oo l4 ^ 
63, 151 ’ 4 7> 22 > 6 2 

Bhairava Tantra, 77 
Bhairavi, 7g 
Bhairavi Devi, 70 


Bhairavl S'ikha, 79 
Bhakta Prakasa, 111 
Bhaktavilasa, 11 
Bhamaha, 138 
Bhandarkar, 66 
Bharata, 8 , 36, 49, 50, 51, 52, 
112, 113, 114,115,116,117, 
118,119,120, 121,123,124, 
128,129, 130, 157 
Bharata Bhasya, 121, 122 
Bharata Sutra, 115, 118, 120, 
121, 125, 126, 128,129 
Bhargava, 71 
Bhasa, 1 

Bhaskaracarya, 94, 95 
Bhaskara Kantha, 151, 153, 286 
Bhaskari, 26,’29, 37, 100, 151, 
152, 153 

Bhatta Divakaravatsa, 96 
Bhatta Nariiyana, 109, 146, 
Bhatta Nayaka, 128, 129, 131, 
141 

Bhatta Tota, 11, 49 
Bhatta Yantra, 120, 126, 
Bhattenduraja, 53, 74, 97, 142, 
143 

Bhavabhuti, 38 
Bhavana, 190, 192 
Bhavanabhyudaya, 127 
Bhava Prakasa, 157 
Bhavopahara, 63 
Bhedavada Vidarana, 22, 33, 34 
103 

Bhoga, 329 

Bhogakarika, 103, 104, 111 
Bhoja, 107, 110, 112 
Bhutiraja, 10 , 143 
Bhiitirajatanaya, 10, 143 
BhtitTsa, 11 
BibhTsana, 71 

Bimbapratibimba Vada, 23, 46, 
66 , 67 

Bindu Cakra, 79 
Bodhapaiicadasika, 22,27, 37 56 
Bi/haspati, 103, 105, 112 
Brhatl VimarsinT, 2, 7, 96, 100, 
101,259,286 
Brhatkatha Manjarl, 157 
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Brhattika, 109 

Brahman, 45, 199, 213, 214, 
238, 257, 259, 260, 306, 
317, 319 

Brahma Sutra, 317 
Brahmayamala, 78 
Brahmi Kala, 78 
Buddhi, 183, 194, 202, 205, 

248, 252, 253, 254, 259, 

263, 267, 268, 269, 271, 

277, 278, 279, 281, 282, 

296, 299, 326, 328, 329, 

330 

Buddhisiii, 11, 75, 85, 86, 87, 
88 , 90, 192, 269, 302 
Buddhist, 192, 283,292, 295, 

297. 307, 311 
Buddhivrtti, 252 

Biihler, 66.92, 101J132, 146, 
148, 155 

Caitanya, 168, 205 
Cakrapaninatha, 63 
Cakrastaka, 79 
Calika, 78 
Canda, 77 
Candra, 78 
Candradeva, 85, 86 
Candraditya, 141 
Candralekha, 79 
Candraihsu, 77 
Candravara, 11 
Candrikii, 141 
Carucaryil, 157 

Catalogi Condicum Manuscrip- 
tum, 3 

Catalogus Catalogorum, 3, 24 
Catulisahasri, 61 
Causal efficiency, 178 
Causality, 305, 308, 309, 310 
Cintya, 75 

Cit, 171,188, 235, 239, 245, 

313 

Citta, 192 
Citrika, 79 
Cowell, 178 

Creative Desire, 305, 309, 313, 

314 

Cukhulaka, 4, 5 
53 


Daivakari, 96 
Daksa, 71 

Daksinamurti Stava, 88 
Damara, 80 
Danavas, 71 
Danilin, 127 

Dasavatara Carita, 154, 156, 


Dattilacarya, 120 
De, 121, 128, 129. 130, 132, 
138, 155 


Dehapramata, 230 
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